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ABSTRACT 
Questioning Convergence: Daoism in South China during the Yuan Dynasty 
Neil E. McGee 
 
This dissertation challenges the existing narrative in the history of Daoism that 
asserts that it was precisely during the Yuan period when all the different lineages 
“converged” (huigui 會歸) to form the “two great Daoist schools” (liang da daopai 兩大道
派) of Quanzhen and Zhengyi and furthermore suggests that there was a progression to 
this convergence, that the Quanzhen school in the north was “replaced” in imperial 
favor by the Celestial Masters of the Zhengyi school in the south after the Mongols 
conquered the Song dynasty in 1276.  By critically examining contemporaneous sources, 
especially inscriptions, this study reveals that the patriarchs of the Zhang family of 
Mount Longhu (“the Celestial Masters of the Zhengyi school”) were not the most 
influential or authoritative Daoists during the Yuan.  In fact, it was the patriarchs of the 
lineage of the Mysterious Teachings that were the most eminent and influential Daoists 
from the south.  In comparing the roles played by the Mysterious Teachings in 
contradistinction to the Celestial Masters, this study dismantles the prevailing narrative 
that the patriarchs of the Zhang family of Mount Longhu were the sole spiritual and 
political authorities over Daoism throughout Chinese history and shows that they did 
not in fact fully established themselves as the perennial sacred leaders of Daoism until 
the Ming dynasty. 
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Chapter One: Introduction 
 
 Questioning the narrative of the history of Daoism after the Tang and before the Qing 
 
 More than fifty years ago, Chen Yuan 陳垣 (1880-1971) identified several new 
Daoist lineages that emerged in northern China during the Jin dynasty (1115-1234).  He 
argued that what made these lineages “new” was the distinct break they exhibited with 
the forms of Daoism practiced by lineages of the past.1  One example was the Teachings 
of Great Unity (Taiyi jiao 太一教), originating in the Kaifeng region of Henan around 
1138 where followers held to a practice of hereditary transmission of the teachings 
through members of the Xiao 蕭 family.  When a male heir was not available, one was 
adopted from another family among the faithful and the Taiyi patriarchy continued. 
The True Great Way (Zhenda dao 真大道) also emerged in the Henan region during the 
Jin.  Under the leadership of Liu Deren 劉德仁 (1122-1180), followers were required to 
commit to a newly revealed set of precepts that encouraged them to remain engaged in 
society by participating in public works.  And Quanzhen Daoism (Quanzhen dao 全真道, 
“the Way of Complete Perfection”) began when the “Seven Perfected” disciples (qizhen 
七真) of Wang Zhe 王嚞 (1113-1170) insisted that following precepts for personal 
comportment and active engagement in self cultivation was more important than 
                                                 
1 Chen Yuan 陳垣 (1880-1971), Nan Song chu Hebei xin daojiao kao 南宋初河北新道教考 [An Examination of 




literate attention to the Daoist scriptures or the performance of ritual.  Their innovative 
ideas spread rapidly across north China during the Jin and Yuan. 
 With regard to Daoism in the south, Terry Kleeman, Edward Davis, and others 
have shown at least two important new developments during the Song dynasty.  The 
first was an increased interaction between Daoism and local deity cults.  The second 
was a proliferation of ritual practitioners and lineages expounding innovative exorcistic 
and therapeutic rituals.2  Daoist priests increasingly turned to spirit writing techniques, 
and new scriptures were revealed that established local deities as members of the 
Daoist pantheon and subjects in the spiritual hierarchy of the gods.  Thus, both Jin and 
Song Daoism — Daoism in both north and south China— can best be characterized as 
displaying a varied and diverse set of expressions of the Daoist religion, many of them 
deeply connected to their region or locality.  Taiyi Jiao 太一教, Zhenda Dao 真大道, 
Tianxin Zhengfa 天心正法, Wulei fa 五雷法 — these are all different Daoisms, to borrow 
the words of Robert Campany.3   Each group had its own jiao教, dao 道, or fa 法 
(“teachings,” “ways,” or “methods”) and actively and independently practiced its 
version of religion in respective parts of China during the Jin and the Song. 
                                                 
2 See Terry F. Kleeman, “The Expansion of the Wen-ch’ang Cult,”in Religion and Society in T’ang and Sung 
China, ed. Patricia Buckley Ebrey and Peter N. Gregory (Honolulu: University of Hawai’i Press, 1993); 
Terry F. Kleeman, A God’s Own Tale: The Book of Transformations of Wenchang, the Divine Lord of Zitong 
(Albany: State University of New York, 1994); Edward L. Davis, Society and the Supernatural in Song China 
(Honolulu: University of Hawai’i Press, 2001); and Robert Hymes, Way and Byway: Taoism, Local Religion, 
and Models of Divinity in Sung and Modern China (Berkeley: University of California Press, 2002). 
3 Robert Campany, “On the Very Idea of Religions (In the Modern West and in Early Medieval China),” 
History of Religions 42.4 (2003): 287-319. 
3 
 
 And yet most scholars today believe that all of this variety and diversity was 
transformed during the Yuan period; that it vanished, in fact, in favor of a 
“convergence” (huigui 會歸) of the Daoist lineages of China to form “the two great 
Daoist lineages” (liang da daopai 兩大道派) of Quanzhen 全真 (Complete Perfection) in 
north China and Zhengyi 正一 (Orthodox Unity) in the south.4  The conventional 
scholarly opinion is that just these two “lineages,” “schools,” or “orders” came to 
dominate the Daoist religious landscape in later imperial China, surviving to the 
present day.  But given the historical propensity of Daoists to adapt constantly to 
historical circumstances and explore new ways to express their religion, a consolidation 
of Daoism on the scale that the scholars routinely presume is surprising and, as others’ 
work and my own now suggest, highly improbable.   
 Indeed, in the case of Quanzhen Daoism in north China during the Yuan, 
Vincent Goossaert’s early studies indicate there was no real convergence.  Goossaert 
examined sources in the Daoist Canon (Daozang 道藏), as well as the inscriptions in 
epigraphical collections connected to Quanzhen from the twelfth to early fourteenth 
centuries, and rather than concluding that Daoist lineages in the north simply merged 
together to form a single superlineage, he described Quanzhen as a popular religious 
movement – one that began as an unstructured fraternity of wandering ascetics and 
gradually coalesced until by the mid Yuan it was a dense, organized network of priests 
                                                 
4 This is the theory put forth, most notably, by Qing Xitai 卿希泰 in his multi-volume History of Daoism in 
China (Zhongguo Daojiao shi中國道教史), discussed more below. 
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that celebrated a collective identity and common memory of the movement’s founding 
patriarchs.  Followers of Quanzhen insisted on having many different masters – a 
radical break with the strict master-to-disciple transmission of Daoism characteristic of 
most lineages at the time – and believed that doing so did not dilute the quality or 
intensity of their teachings.  That is, the Quanzhen movement was made up of many 
different lineages that though loosely conglomerate were independent to a considerable 
degree, not singular or unified as scholars often suggest. 5 
 However, the case of Zhengyi Daoism in the south after the Mongols conquered 
the Song dynasty and reunified all of China after decades of strife has not been critically 
examined.  Most scholars generally assume that the patriarchs of the Zhang family of 
Mount Longhu (Longhu Shan zhi Zhang shi 龍虎山之張氏), who claimed hereditary 
descent from the founder of the first Celestial Master community at the end of the Han 
dynasty (i.e. Zhang Daoling 張道陵, d. 142 CE), were simply reaffirmed by the Mongol 
court as the rightful leaders of Daoism.  Aided by their “representatives and lawful 
agents” (daibiao yu hefa daili ren 代表与合法理人) at the imperial capital in the north, (the 
patriarchs of Xuanjiao玄教, the “Mysterious Teachings,”) the Zhang family of Celestial 
Masters “replaced” the Quanzhen Masters in imperial favor to attain sole political and 
                                                 
5 See Vincent Goossaert, “La création du taoïsme modern: l’ordre Quanzhen,” Ph.d. dissertation (Paris: 
École Pratique des Haute Études, Section des Sciences Religieuses, 1997); and, Vincent Goossaert, “The 
Invention of an Order: Collective Identity in Thirteenth-Century Quanzhen Taoism,” Journal of Chinese 
Religions 29 (2001): 111-138.  In the latter study, Goossaert defines a “movement” as “a distinct religious 
ideology, faith, and/or textual tradition that transmits itself without a durable organization devoted to 
that purpose” (p. 113). 
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spiritual authority over Daoist affairs.6  As they brought order to the administration of 
Daoism throughout the Mongol empire, the lineages under their purview purportedly 
merged and became part of their tradition, known for over a thousand years as “the 
Way of Orthodox Unity” (Zhengyi dao 正一道). 
But woefully little research has been carried out on Daoism in the Song, Yuan, 
and Ming dynasties to support this picture.  Indeed, scholars have only recently 
acknowledged a shared ignorance, across many topics, of this period of “transition” 
between the mid-imperial period of the Song and the late imperial period of the Ming 
and Qing.7  Prevailing assumptions about the Zhang family of Celestial Masters are 
based almost entirely on the retrospective views found in the official histories 
composed after the Yuan, and in the doctrinal claims that are codified in the Daoist 
Canon of the early Ming (i.e. the Zhengtong Daozang 正統道藏 of 1445).  As a result, the 
current perception of the history of Daoism after the Tang continues to be dominated by 
the notion that the Zhang family of Mount Longhu, representing a continuity in the 
Daoist tradition since the classical period, has had an uninterrupted influence on the 
religious landscape of China as the sole sacred authorities over Daoism to the present 
day.8   
                                                 
6 See Qing Xitai 卿希泰, Zhongguo Daojiao shi 中國道教史 [A History of Daoism in China], (Chengdu: 
Sichuan renmin chubanshe, 1988-1995), Vol. 3, p. 286; and 6 Kristofer Schipper, “Taoism: The Story of the 
Way,” in Stephen Little and Shawn Eichman, eds., Taoism and the Arts of China (Chicago: The Art Institute 
of Chicago and the University of California Press, 2000), p. 52. 
7 See Paul Jakov Smith and Richard von Glahn, eds. The Song-Yuan-Ming Transition in Chinese History 
(Cambridge, MA: Harvard University East Asia Center, 2003), especially the Introduction, pp.1-34. 
8 The patriarchy of the Zhang family of Mount Longhu still survives in Taiwan today.  Although there is 
still some dispute, many Daoists recognize Zhang Yijiang 張意將, who claimed to be the 65th generation 
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This dissertation critically examines the contemporaneous record in south China 
during the Yuan and reveals that the Zhang family of Mount Longhu was not 
paramount.  In fact, the evidence I present here shows that the lineage of the Mysterious 
Teachings, a virtual footnote in the conventional account above, was significantly more 
prominent and influential at the court of the Mongols than we have been led to believe.  
Mysterious Teachings priests were not simply the bureaucratic agents of the Zhang 
family of Mount Longhu.  On the contrary, at the imperial level they were the most 
eminent Daoist priests of the day, serving as advisors to the Yuan emperors, and at the 
local level they served as abbots and administrators of Daoist institutions throughout 
the Mongol empire.  By critically examining the role played by the Mysterious 
Teachings in contradistinction to the Celestial Masters of the Yuan, this study 
challenges the prevailing notion that the patriarchs of the Zhang family of Mount 
Longhu were the sole spiritual and political authorities over Daoism and shows that 
they did not in fact fully established themselves as the perennial sacred leaders of 
Daoism until the Ming. 
 
  
                                                 
Celestial Master in 2009 after the ritual mourning period for his predecessor, Zhang Yuanxian 張原先 (d. 
2008), was complete. 
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The scholarly perception of Daoism in the Yuan 
 
 Our perception of Daoism in the Yuan has largely been shaped by the work of 
Chinese scholars who influenced a whole generation in both the East and West while 
generally approving the doctrinal claims and ex post facto views of the past.  Sun Kekuan 
孫克寬 (1905-1993) was among the first Chinese scholars to engage with Western 
scholars on the subject, and his early study, The Development of Daoism in the Song and 
Yuan Dynasties (Song Yuan Daojiao zhi Fazhan 宋元道教之發展), remains a pioneering 
effort.9  Sun surveyed the array of sources that were available to him at the time, calling 
attention to a vast body of information about Daoism after the medieval period that 
would otherwise have gone unnoticed.  However, while his intent was certainly to 
elevate the position of Daoism within the study of Chinese intellectual history, he made 
no attempt to assess the information he supplied or to explicate its meaning.  The real 
development of Daoism during the Song and Yuan remained unclear.  Sun’s study 
simply recapitulates the details of the sources he examined. 
 Widely regarded as the leading expert on the history of Daoism in mainland 
China, Qing Xitai 卿希泰 has provided what is easily the most comprehensive coverage 
of Daoism during the Yuan, and his multi-volume magnum opus remains a starting point 
for reading on the subject.  However, his assessment is impaired by a rather uncritical 
willingness to accept at face value the assertions made in the extensive sources he 
                                                 
9 Sun Kekuan孫克寬 (1905-1993), Song Yuan daojiao zhi fazhan 宋元道教之發展 [The Development of 
Daoism during the Song and Yuan Dynasties] (Taizhong: Donghai daxue, 1968). 
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examined, especially those in the official histories and canonical records composed in 
later periods.  After sketching out a broad history of Daoism after the Tang, Qing 
concludes the following: 
In the history of the development of Daoism, the Southern Song, Jin, and Yuan 
were periods of expansion and flourishing for Daoist lineages.  But starting from 
the mid and late Yuan dynasty, because the various new and old Daoist lineages 
prospered and mingled, they gradually converged into two great Daoist lineages.  
Namely, the new and old various talismans and registers lineages converged and 
formed the Way of Orthodox Unity, and the two schools of Daoism in the north 
and south as well as the True Great Way and others merged and formed the Way 
of Complete Perfection.  
 
在道教发展史上， 南宋金元是道派分衍和繁荣时期， 但从元代中后期起， 
则因新, 旧诸道派的繁荣与交融， 乃逐渐会归为两大道派， 即新, 旧诸符箓
派会归而为正一道， 道教南, 北二宗及真大道等合并而为全真道。10 
 
Notwithstanding the herculean effort required to compose such a comprehensive 
history, it must be said that Qing’s conclusion is flawed by a rather uncritical approach 
that tends simply to replicate the conventional rubrics of the past.  Still, his view has 
been widely influential, having perhaps its greatest impact in the current scholarly 
impression that there was a grand “convergence” (huigui 会归) of Daoism in the 
thirteenth and fourteenth centuries. 
 Other scholars have pointed out that Chinese scholarship generally follows two 
major tendencies in interpreting Daoism in history: one that downplays its overt 
religious aspects after the Tang and presents it not only as a refuge for the Confucian-
trained literati, but also as instrumental in the perpetuation of Chinese culture in a time 
                                                 
10 Qing Xitai 卿希泰, Zhongguo Daojiao shi 中國道教史 [A History of Daoism in China], 4 vols. (Chengdu: 
Sichuan renmin chubanshe, 1988-1995), p. 360. 
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of political and military crisis; and a second which envisions Daoism as undergoing a 
process of religious “reform” (gaige 改革) away from a preceding “decay” of traditional 
values and toward a more disciplined and modern practice.11  While these trends are 
being questioned and confronted by scholars of China today,12 no studies to date have 
addressed the common claims made about Daoism from the Song through the Yuan 
and into the Ming.  As a result, Western scholars often repeat these claims without 
offering new insights.13 
For example, Kristofer Schipper has written one of the more recent narratives of 
the history of Daoism in English, and his is among the few to include coverage of 
periods after the tenth century.14  On the one hand, Schipper repeats the view of 
                                                 
11 See Vincent Goossaert and Paul Katz, “New Perspectives on Quanzhen Taoism: The Formation of a 
Religious Identity,” Journal of Chinese Religions 29 (2001), p.93.  Although this article focuses on Quanzhen, 
the same observation could be said of Chinese studies of other forms of Daoism.  Some studies that reflect 
these hermeneutical trends include: Chen Minggui 陳銘珪 (1824-1881), Changchun daojiao yuanliu 長春道
教源流 [The Origins of the Daoism of Changchun (Qiu Chuji)], in Yan Yiping 嚴一萍, ed.  Daojiao yanjiu 
ziliao 道教研究資料 [Materials for the Research of Daoism], vol. 2 (Taipei: Yiwen yinshuguan, 1974); Chen 
Yuan 陳垣, op. cit.; Yao Congwu 姚從吾 (1894-1970), “Yuan Qiu Chuji Nianpu 元丘處機年譜 [A 
Chronology of Qiu Chuji],” in Dongbei shi luncong 東北史論叢 [Collected Essays on the History of the 
Northeast] (Taipei: Zhengzhong shuju, 1958), pp. 214-276; Ren Jiyu 任繼愈 (1916-2009), Zhongguo Daojiao 
shi 中國道教史 [A History of Daoism in China] (Shanghai: Shanghai renmin chubanshe, 1990); and Yao 
Tao-chung, “Buddhism and Taoism Under the Chin,” in Hoyt Tillman and Stephen West, eds., China 
Under Jurchen Rule: Essays on Chin Intellectual and Cultural History (New York: SUNY, 1995), pp. 145-180. 
12 Examples include Vincent Goossaert, The Taoists of Peking, 1800-1949: A Social History of Urban Clerics 
(Cambridge, MA: Harvard University Asia Center, 2007); Xun Liu, Daoist Modern: Innovation, Lay Practice, 
and the Community of Inner Alchemy in Republican Shanghai (Cambridge, MA: Harvard University Asia 
Center, 2009); and especially David A. Palmer and Xun Liu, eds. Daoism in the Twetnieth Century: Between 
Eternity and Modernity (Berkeley, CA: University of California Press, 2012). 
13 Isabelle Robinet’s Taoism: Growth of a Religion (Stanford: Stanford University Press, 1997) remains a 
strong introduction to Daoism in the West and is still used as an important course textbook, but her views 
often reflect the trends in the Chinese scholarship.  Moreover, her work does not address Daoism after the 
fourteenth century. 
14 Kristofer Schipper, “Taoism: The Story of the Way,” in Stephen Little and Shawn Eichman, eds., Taoism 




“decay” as perceived by Chinese scholars, but he additionally opines that after the fall 
of the Tang dynasty, “the Taoist clergy entered into a long period of decadence” and 
“the unity of Taoism, which had prevailed under the general liturgical framework of 
the Tang dynasty, was lost.”  What replaced this presumed unity was a series of new 
religious orders – Quanzhen and Zhengyi in particular.  Schipper views the former, in 
contrast to Chinese scholars, as “a reaction against the difficulties of the times and 
against the decadence of other Taoist traditions, but not as a reform movement.”  With 
regard to Zhengyi, Schipper states: 
The Quanzhen Masters were replaced in the imperial favor by the Celestial 
Masters of the Zhengyi order.  The contemporary Celestial Master had readily 
espoused the cause of the Mongols, once it became clear that the latter, after 
having conquered North China, would now also extend their domination over the 
South (in 1275).  Unwilling to submit himself to the life of the court and the cold 
of the Beijing winters, the southern patriarch soon retired to his holy mountain of 
Longhu Shan, leaving as hostage one of his disciples, named Zhang Liusun 
(1247-1322).  Zhang was not only a good Zhengyi Taoist, but also an excellent 
doctor, so that he rapidly gained the confidence of the Mongols.  So greatly was he 
favored that at one time Khubilai proposed to name him ‘Celestial Master’ in 
replacement of the patriarch of the Longhu Shan.  When Zhang Liusun refused, 
the emperor established a new order, called the ‘Religion of Mystery’ (Xuanjiao), 
and put Zhang Liusun at its head.  The Xuanjiao order lived only as long as the 
Mongol dynasty, but it was instrumental in advancing the Taoist temple 
organization and its lay communities.  Zhang Liusun founded the great Temple of 
the Eastern Peak, Dongyue Miao, in Beijing (1223) [sic], which was to become 
the center of most of the guilds and corporations, and thus the unofficial town 
hall, of the capital.  Many other local temples were founded by him, as well as by 
his equally brilliant successor, Wu Quanjie. 
 
When the Ming (1368-1644) dynasty emerged from the ruins of the Mongol 
period, the new emperor, himself a former monk, squarely placed the dynasty 
under the aegis of the united Three Teachings.  As to Taoism, it was the Zhengyi 
order and its patriarch of Longhu Shan that took over the role of Xuanjiao of the 
former dynasty as the most prominent representative of Taoism.15  
                                                 
15 See Ibid, pp. 50-52. 
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Thus, Schipper accepts the postulation that the Zhang family patriarchs “replaced” the 
Quanzhen masters during the Yuan without any analysis of how such an exchange 
could have occurred.  Xuanjiao was simply a “new order” of “good Zhengyi Daoists” 
established by the Mongols to advance the cause of the Celestial Master, who remained 
aloof and above the political concerns of the day on his “holy mountain” of Longhu 
Shan. 
 Indeed, the notion that the Zhang family of Celestial Masters were confirmed as 
the most prominent representatives of Daoism during the Yuan (and their form of 
Daoism consequently the most esteemed in later imperial China) appears frequently in 
the definitive reference sources for the study of Daoism in the West.  For example, in 
The Encyclopedia of Taoism, Chen Yaoting states: 
After the Yuan dynasty had vanquished the Southern Song, Khubilai khan [sic] 
(r. 1260-94) acknowledged the claim of Zhang Daoling's descendants to the title 
Celestial Master, and from the thirty-sixth generation onward they were granted 
the right to act as the leaders of Taoism in Jiangnan. Any important affair 
relating to Taoism in that area was managed by or brought to the attention of the 
Celestial Master at Mount Longhu. 
 
In 1304, the thirty-eighth Celestial Master, Zhang Yucai 張與材 (?-1316), was 
appointed Head of the Teaching of Orthodox Unity, Guarding the Talismans and 
Registers of the Three Mountains (Zhengyi jiaozhu zhuling sanshan fulu 正一教
主注領三山符籙). Reaffirming its position of supremacy, Mount Longhu was 
put in charge of the other two ranges by imperial decree. This led to the formation 
of the Zhengyi school with a structure similar to that of Quanzhen. All schools of 
Taoist religion, with the exception of Quanzhen, were in fact reunited at Mount 
Longhu and together came to be called the Teaching of Orthodox Unity.16 
                                                 
16 Chen Yaoting, “Zhengyi,” in Fabrizio Pregadio, ed. The Encyclopedia of Taoism (New York: Routledge 
Press, 2008), p. 1259. 
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The problem here is the presupposed “position of supremacy” of the Celestial Master 
over Daoism in the south, as if he had always held that position.  Other scholars 
similarly suggest that the Zhang family of Celestial Masters were already the most 
prominent Daoists in Chinese society well before the Mongol conquests.  In Daoism 
Handbook, another important resource for scholars today, Lowell Skar tells us: 
After capturing Lin’an [i.e. Hangzhou, the capital of the Southern Song dynasty], 
the Mongols turned to the Celestial Masters for support, but this benefited the 
Mongols more than the Celestial Masters, who already had defacto spiritual 
authority over the new ritual traditions in south China.  Qubilai Khan made the 
36th Celestial Master, Zhang Zongyan 張宗演 (1244-1291) and his successors 
leaders of Daoist teachings in south China.  Zhang set a precedent for the regime 
by delegating administration of in [sic.] the Yuan capital Yanjing (Beijing) to 
literati surrogates, whom the Mongols called patriarchs of the Teachings of the 
Mysterious (Xuanjiao 玄教).17 
 
Few scholars in the East or the West, therefore, have challenged the assertions of the 
past or made the effort to verify the claims and views of the patriarchs of the Zhang 
family of Mount Longhu themselves for historical accuracy. 
 Thus, the current scholarly perception of Daoism after the tenth century is that it 
was in a state of “decay” or “decadence” after its heyday during the Tang dynasty, only 
to have been restored by “convergence” into “the two great Daoist lineages”  or 
“schools” of the Yuan – namely, the Way of Complete Perfection and the Way of 
Orthodox Unity.  In many ways, this perception is akin to the narrative of “decline” that 
scholars of Buddhism have long acknowledged wrongly ascribes a “golden age” of 
                                                 
17 Lowell Skar, “Ritual Movements, Deity Cults and the Transformation of Daoism in Song and Yuan 
Times,” in Livia Kohn, ed., Daoism Handbook (Leiden: E.J. Brill, 2004), volume. I, pp. 427-28. 
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imagined purity to the Tang while viewing Buddhism from the Song dynasty onward 
as decadent and inconsequential.18  Moreover, questioning the notion of the formation 
of “the two great Daoist lineages” or “schools” is supported by the ideas of Robert Sharf 
and others who have pointed out (again, in the case of Buddhism), that the doctrinal 
traditions of China were much more diverse than terms such as “school,” “sect,” or 
“order” would have us believe.19  The present study, therefore, approaches the scholarly 
perception of Daoism in the Yuan with a skeptical eye, and subjects its assumptions, 
specifically as they pertain to the supremacy of the Zhang family of Celestial Masters 
and their particular tradition of Daoism in the south in this period, to careful scrutiny. 
 
  
                                                 
18 The narrative of “decline” in the study of Buddhism is prevalent in the work of Kenneth Ch’en, 
Buddhism in China: A Historical Survey (Princeton: Princeton University Press, 1964) and Arthur Wright, 
Buddhism in Chinese History (Stanford: Stanford University Press, 1959).  However, Chun-fang Yü, in her 
first book based on her dissertation (The Renewal of Buddhism in China: Chu-hung and the Late Ming 
Synthesis, Columbia University Press, 1981) was among the first to suggest that the narrative of decline 
should not be the only criterion for assessing Buddhism after the Tang.  Subsequently, many scholars 
have pointed out the myth of a “golden age” of Buddhism, especially Chan, including John R. McRae, The 
Northern School and the Formation of Early Ch’an Buddhism (Honolulu: University of Hawai’i Press, 1986); 
Bernard Faure, The Will to Orthodoxy: A Critical Genealogy of Northern Chan Buddhism (Stanford: Stanford 
University Press, 1997); and T. Griffith Foulk, “Myth, Ritual, and Monastic Practice in Sung Ch’an 
Buddhism,” in Patricia Buckley Ebrey and Peter N. Gregory, eds., Religion and Society in T’ang and Sung 
China (Honolulu: University of Hawai’i Press, 1993), to name only a few. 
19 Robert H. Sharf, Coming to Terms with Chinese Buddhism: A Reading of the Treasure Store Treatise 
(Honolulu: University of Hawai’i Press, 2002), especially, pp. 263-278.  See also the Introduction to 
Natasha Heller, Illusory Abiding: The Life and Work of Zhongfeng Mingben (1263-1323) (Ph.D. Dissertation. 








The tradition of the Celestial Masters 
 
 The Way of Orthodox Unity (Zhengyi dao) first of all refers to the tradition of the 
Daoist religious community in modern Sichuan as it was founded by Zhang Daoling 張
道陵 (d. 142 CE) and his immediate descendants at the end of the Han dynasty (20-220 
CE).  Its central teaching was the “Orthodox and Unified Covenant with the 
[Supernatural] Powers” (Zhengyi mengwei 正一盟威).  The tradition is now alternatively 
referred to as “the Teachings of Orthodox Unity” (Zhengyi jiao 正一教) and “The Way of 
the Celestial Master” (Tianshi dao 天師道).  Rolf Stein, Terry Kleeman, and others have 
established that this teaching demanded outright rejection of blood sacrifice to “false” 
gods and adherence to a strict regimen of precepts verified by the ritual donning of 
talismanic registers (fulu 符籙), as evident in early scriptures such as the Xiang’er 
Commentary on the Laozi (Laozi Xiang’er zhu 老子想爾注, ZW 768) and the Commands and 
Precepts for the Great Daoist Family (Da Daojia lingjie 大道家令戒, DZ 789).20  The 
hierarchical community of the first Celestial Master, his libationers (jijiu 祭酒, the most 
senior members of the community), and original followers were dispersed across China 
after the reunification of an imperial state in 215 CE, but their scriptures and practices 
                                                 
20 Rolf Stein, “Religious Taoism and Popular Religion from the Second to Seventh Centuries,” in Holmes 
Welch and Anna Seidel, eds. Facets of Taoism: Essays in Chinese Religion (New Haven: Yale University 
Press, 1979); Terry F. Kleeman, “Licentious Cults and Bloody Victuals: Sacrifice, Reciprocity, and Violence 
in Traditional China,” Asia Major, 3rd Series, vol. 7, no. 1 (1994): 185-2111. 
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survived the early medieval period and continued to be transmitted and transformed in 
Chinese society well into the Yuan.  
 In my use of “tradition” here, I am inspired by Adam Yuet Chau and other social 
scientists studying religion in China today who have recently broken with previous 
understandings of the term (such as “the sum total of customary practices”) and instead 
interpret a specific religious tradition as always in the process of being made and 
remade by social actors in response to concrete change and local circumstances: 
This understanding of religious traditions is premised on a more on-the-ground 
perspective, looking at the unfolding of elements of religious traditions as they 
relate concretely to one another in actual historical and sociopolitical contexts 
rather than reifying supposedly related elements into a putative, abstract 
“tradition.”  In other words, instead of speaking in grandiose, overarching 
“traditions” such as Buddhism or Daoism (which necessarily exist only as 
abstractions or, one may even say, fetishes), it is far more sensible and meaningful 
to speak of, for example, particular deity cults, particular pilgrimage networks, 
particular kinds of household-based ritual specialists and their local ritual 
ecology/economy, particular monastic traditions of sutra chanting and ritual 
music-making, etc.21 
 
Although this perspective still has the effect of breaking groups down into the parts of 
their sum for the purpose of analysis (e.g. a participant in a deity cult can participate in 
a particular pilgrimage network or serve as a ritual specialist in a local economy and 
still consider himself or herself to be part of a larger single tradition), it is helpful for 
thinking about a given tradition as grounded and generative, capable of change over 
time and dynamic and selective from place to place.  This is precisely how I think about 
                                                 
21 Adam Yuet Chau, ed. Religion in Contemporary China: Revitalization and Innovation (New York: Routledge 
Press, 2011), pp. 2-3.  In many ways, Chau’s view here is consistent with Robert Campany’s rejection of 
organic, life-cycle, and other continuity-assuming notions in “On the Very Idea of Religions (In the 
Modern West and in Early Medieval China)” cited above. 
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the Way of the Celestial Master during the Yuan dynasty, and about Daoism in general 
as it has been practiced throughout Chinese history.  
 Although scholars often suggest there are different “schools,” “sects,” or 
“orders” of Daoism, such as “Shangqing” or “Lingbao” during the medieval period, or 
“Quanzhen” and “Zhengyi” after the Song, throughout this dissertation I consider each 
of these terms to represent multiple and conglomerate groups of individuals 
(sometimes referred to as “lineages”) with certain and recognizable proclivities toward 
a particular scriptural corpus found in the Daoist Canon (Daozang 道藏) and not 
necessarily or fully representative of any “supra” group of Daoists.  This allows me to 
more readily see the actors within the tradition who, especially in later periods of 
Chinese history, do not always limit themselves to practicing the rituals from one 
scriptural corpus at the expense of another, but instead readily incorporate new 
practices into their religious repertoire as they become aware of them while also 
selectively rejecting others. 
 Considering Daoism in this way is helpful to differentiate between actors within 
a tradition.  For example, scholars often use the term “the Celestial Masters” 
interchangeably to refer either to the leaders of the first Celestial Master community at 
the end of the Han, to the later patriarchs of the Zhang family of Mount Longhu, or to a 
more generalized tradition of the Way of the Celestial Master itself (as in “Celestial 
Masters Daoism”).  However, this is highly problematic if referring to Daoism after the 
Tang dynasty, when the number of different kinds of Daoists in Chinese society had 
significantly increased, and as we shall see in Chapter Five, the Zhang family of Mount 
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Longhu first began to claim direct hereditary descent from Zhang Daoling and his 
successors in the Song.  In this dissertation I treat the Zhang family of Mount Longhu as 
just that, a hereditary family of Daoists (i.e. a group of individuals connected by ties of 
kinship), distinct from other spiritual lineages of Daoists (i.e. groups of individuals who 
practice Daoism where kinship is not essential for initiation or membership).  This 
includes the Mysterious Teachings, who, as we shall see, participated in the same 
general tradition known as the Way of the Celestial Master and played a crucial role in 
the history of Daoism during the Yuan. 
 
Sources for studying the Mongols and Daoism in Yuan China 
 
 Scholars are often deterred from pursuing research on the Yuan due to a 
perceived paucity of surviving sources.  The reluctance to engage with Chinese sources 
from the Yuan has led to what some have described as a historiographical “black hole” 
in our understanding of China between the twelfth and fifteenth centuries.22  This 
dissertation adds to a small but growing body of scholarship that incorporates the 
plethora of sources in Chinese that do survive from the Yuan in order to address this 
artificial interruption in our understanding of the period. 
 The Chinese sources that survive, of course, are not without their problems.  
Although I make extensive use in this study of the Yuan History (Yuan shi 元史), we 
                                                 
22 Smith and Von Glahn, eds. The Song-Yuan-Ming Transition in Chinese History. 
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must keep in mind that it was compiled well after the Yuan period itself, and therefore 
represents a view that often judges the activities of the Mongol regime negatively while 
positioning Chinese civilian activities as exemplary.  In order to compensate for this 
tendency, I have relied more on contemporaneous historical materials, such as the many 
stele inscriptions (bei 碑), funerary epitaphs (muzhiming墓誌銘), commemorative 
records (ji 記), biographies (zhuan 傳), imperial edicts (zhi 制), and prefaces to written 
works (xu 序) found in the collected works and anthologies (wenji 文集) of individuals 
who lived during the Yuan for my analysis.  I have also turned to the gazetteers (difang 
zhi 地方志) of relevant places, as well as the memoirs (biji 筆記) and miscellaneous 
literary writings (xiaoshuo 小說) that were compiled and published during the Yuan.   
 However, the primary source I draw upon most frequently is the extensive 
record of Daoist inscriptions found in Chen Yuan’s Abbreviated Collection of Daoist 
Epigraphy (Daojia jinshi lüe 道家金石略).23   Although scholars have long used this 
important collection, few have done so with acute concern for contemporaneous detail 
or for the trove of information still contained within it, especially with regard to Daoism 
in south China after the Tang dynasty.  Of the 1,538 inscriptions contained in Daojia 
jinshi lüe, 1,298 of them date to the post-Tang period and 882 of those date to the Jin and 
Yuan period alone.24  It is, therefore, a critical source for the study of Daoism after the 
                                                 
23 Daojia jinshi lüe 道家金石略 [A Collection of Daoist Epigraphy], Compiled by Chen Yuan 陳垣 (1880-
1971), ed. by Chen Zhichao 陳智超 and Zeng Qingying 曾慶瑛 (Beijing: Wenwu chubanshe, 1988). 
24 The full breakdown by period of inscriptions found in Daojia jinshi lüe is: Han, Wei, Liu Chao - 60, Tang 
- 180, Song - 297, Jin-Yuan - 882, Ming - 119. 
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Tang.  Furthermore, to supplement my use of Chen Yuan’s collection and ameliorate 
the potential for an overly myopic study of published sources, I traveled throughout 
China to many of the Daoist sacred sites that were prominent during the Yuan and still 
stand today in order to be certain that any rare instances of inscriptions that did not 
make it into the historical record could be included in this study.  This fieldwork took 
me from Beijing and the Temple of the Eastern Peak (Dongyue miao 東嶽廟), to Daoist 
temples in the Hangzhou and Suzhou regions, the sacred mountains of Mao Shan 茅山 
in northern Jiangsu, as well as Yusi Shan 玉笥山, Gezao Shan 閣皂山, and Longhu Shan 
in Jiangxi, and Wudang Shan 武當山 in Hubei to examine surviving inscriptions in situ. 
 In addition, I also rely on the collection of sources (scriptures, hagiographies, 
philosophical tracts, gazetteers, genealogies, anthologies, etc.) found in the Daoist 
Canon (Daozang道藏).  Despite early efforts at a comprehensive collection of Daoist 
texts, including the Canon of the Three Caverns (Sandong jing 三洞經) of Lu Xiujing陸修靜 
(406-477) and the Precious Canon of the Mysterious Metropolis (Xuandu baozang 玄都寶藏) 
of the Jin dynasty, only the Canon compiled in the early Ming and completed during 
the Zhengtong 正統 reign (1436-1449) has survived to the modern period (with several 
supplements and continuations subsequently added to it along the way).  In other 
words, I treat the Daoist Canon as we know it today as a product of the post-Yuan 
world, replete with its own retrospective views and selective biases about the past.  
Indeed, as we shall see later in this study, the patriarchs of the Zhang family of Mount 
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Longhu asserted a heavy hand in its compilation and editing.25  Although some scholars 
approach the study of Daoism mainly by analyzing the scriptures, rituals, and practices 
preserved in the Ming Canon, I am focused on its historical layers and doctrinal claims, 
and I use it, as Michel Strickmann once put it, as “a vast untapped repository of source 
material for the study of Chinese social history.”26  Whenever possible I attempt to 
corroborate the data therein with the contemporaneous sources that are available. 
 
Overview of chapters 
 
 This study continues, in Chapter Two, with a comprehensive overview of the 
patronage Daoists received from the Mongol court.  Because it is often perceived that 
the Mongols initially granted authority over Daoism to only one group of Daoists from 
the north (the Quanzhen masters), and subsequently to one Daoist from the south (the 
patriarch of the Zhang family of Celestial Masters), I demonstrate in Chapter Two that 
the Mongols in fact granted authority and honors to many different Daoists in their 
empire and that this pattern of patronage was consistent with the regional nature of 
Mongol rule.  Not least in this regard was the lineage of Mysterious Teachings 
(Xuanjiao), which became the more prominent of the groups of Daoists from the south 
                                                 
25  Kristofer Schipper and Franciscus Verellen are careful note that the Zhengtong Daozang was first 
compiled under the supervision of Zhang Yuchu 張宇初 (1361-1410), the 43rd Celestial Master, who 
figures prominently in Chapter Six of this study.  See Kristofer Schipper and Franciscus Verellen, eds. The 
Taoist Canon: A Historical Companion to the Daozang (Chicago: University of Chicago Press, 2004), pp. 5-40. 
26 Michel Strickmann, “The Mao Shan Revelations: Taoism and the Aristocracy,” T’oung Pao 63 (1977), p. 2 
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to receive recognition, sponsorship, and political authority over Daoist affairs from the 
Mongols.  The chapter shows that no single Daoist or group of Daoists was ever granted 
exclusive authority over Daoist affairs throughout the Mongol empire at any point in 
time during the Yuan.  It also situates Daoism in relation to Mongolian indigenous 
beliefs and postulates why the Mongols had such a lasting interest in Daoism. 
 Because the presumed superiority of the Zhang family of Celestial Masters has 
dominated our thinking of Daoism in south China in this period, it has never been fully 
acknowledged that the Mysterious Teachings was a real lineage of Daoist priests.  In 
Chapter Three, I address this matter by turning to the contemporaneous sources to 
refute the notion that Xuanjiao was merely a political creation of the Mongols and the 
bureaucratic representatives of the patriarchs of the Zhang family of Mount Longhu at 
the imperial court.  I show that Xuanjiao traced their lineage through a line of patriarchs 
dating to the Northern Song dynasty, and that they had no hereditary connection to the 
Zhang family of Mount Longhu.  A discussion of their ritual practice, scriptures, and 
other religious aspects confirms that the Mysterious Teachings was a distinct lineage of 
Daoists that participated in the same general tradition of the Way of the Celestial 
Master as the Zhang family of Mount Longhu, but also expressed unique features of 
their own. 
 Chapter Four further broadens our understanding of the Mysterious Teachings 
by examining their activities in Chinese society.  The chapter details how Xuanjiao 
priests expanded their lineage interests at the capital, in the greater Mount Longhu 
region of Jiangxi, and throughout south China by building new temples and 
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monasteries or otherwise taking administrative control of established temples with 
support from the imperial court.  I also demonstrate how the priests of the Mysterious 
Teachings reached the highest levels of Chinese society and shared close interactions 
with the Confucian-trained literati based on poetic exchange, painting, and calligraphic 
production.  Together with the evidence presented in Chapter Three, this chapter firmly 
sets aside the notion that the Mysterious Teachings was solely a political structure 
without a basis in Chinese society and shows how Xuanjiao was able to greatly expand 
their presence and influence to a much wider demographic and geographic region than 
has previously been known. 
In Chapter Five, I return to the subject of the Zhang family of Mount Longhu and 
establish precisely how they became known in the Song and Yuan dynasties as the 
hereditary descendants of the Celestial Masters of the Han.  I argue that the family was 
not prominent in Chinese society until the Song and show that they did not establish an 
exclusive connection with the title of Celestial Master (Tianshi天師) until the late Song.  
Moreover, I demonstrate that it was not until the Yuan dynasty when they were 
officially and formally recognized with the title.  Because it is generally believed that 
the patriarchs of the Zhang family of Mount Longhu were powerful and influential in 
Chinese society and in Daoist circles by the Yuan, I show, on the contrary, that they 
were frequently dependent on the patriarchs of the Mysterious Teachings to have 
appointments to the Daoist bureaucracy and titles for priests whom they favored 
recognized by the imperial court.  The picture presented in this chapter is one of an 
23 
 
emergent family that rose only gradually and belatedly compared to later narratives to 
capture the attention of the imperial court and spread their influence in Chinese society. 
Chapter Six explains how the Zhang family of Mount Longhu survived the chaos 
at the end of the Yuan and emerged from its aftermath as the most prominent Daoists of 
the early Ming.  I begin with a geopolitical explanation for how the Zhang family of 
Celestial Masters survived through the Yuan-Ming transition with their status intact, 
and with a detailed look at the close relationship between Zhu Yuanzhang and the first 
two Celestial Masters of the Ming.  Next I examine sources composed by the forty-third 
Celestial Master, Zhang Yuchu 張宇初 (1361-1410), and assess their importance in 
sustaining his broad influence while Daoist ideas were out of favor at the Ming court in 
the years immediately after Zhu Yuanzhang’s death.  Finally, I show that once imperial 
interest in Daoism revived after the insurrection of Zhu Di, the Yongle emperor (r. 1404-
1424), Zhang Yuchu once again came to court to supervise the Daoist affairs of the Ming 
empire.  Furthermore, I suggest the long-term implications of Zhang’s being placed in 
charge as the principle editor of the new compendium of Daoist texts that would 




Chapter Two: Daoism and the Court of the Mongols 
 
One of the most intriguing aspects of Mongol rule in China is the unique 
relationship that emerged between Mongol rulers and prominent religious figures 
active in the regions they conquered.  For example, scholars generally acknowledge that 
a lasting concept of “patron-priest” (Tibetan: chöyön; Wylie: mchod-yon) emerged 
between Khubilai Khan (1215-1294) and the ‘Phags pa Lama (1235-1280) in this period 
which became a model for Mongol-Tibetan relations for hundreds of years.1  Moreover, 
the close relationship between Khubilai and ‘Phags pa led to a situation in the Yuan in 
which entire bureaus of the Mongol government and whole regions of Chinese territory 
were administered by Tibetan Buddhists.2  Remarkably, because historians have more 
often turned to non-Chinese sources to understand the Yuan, it is far less known that 
Mongol rulers also frequently patronized Daoist priests in the course of their conquest 
and repeatedly sponsored Daoist religious activities in Chinese society throughout their 
nearly one hundred fifty year presence in China. 
                                                 
1 Luciano Petech remains the foremost expert on early Mongol-Tibetan history.  See Luciano Petech, 
“Central Tibet and the Mongols: The Yuan Sa-Skya period of Tibetan History,” Serie Orientale Roma; vol. 
65 (1990).  For details on how this relationship remained important in Mongol-Tibetan relations in later 
periods, see Henry Surruys, “Early Lamaism in Mongolia,” Oriens Extremus 10.2 (1963): 181-216 and his 
“Additional Note on the Origin of Lamaism in Mongolia,” Oriens Extremus 13.2 (1966):165-171. 
2 See Herbert Franke, “Tibetans in Yuan China,” in John Langlois, ed. China under Mongol Rule (Princeton, 
1981), as well as his numerous articles on the role individual Tibetan Buddhists played in the Yuan 
government, including: “Sha-lo-pa (1259-1314), a Tangut Buddhist Monk in Yüan China,” Religion und 
Philosophie in Ostasien, Festschrift für Hans Steininger zun 65 (Geburstag. Wuurzburg: Könighausen & 
Neumann, 1985); and “Tan-pa, a Tibetan Lama at the Court of the Great Khans,” Orientalia Venetiana, 
Volume in onore di Leonello Lanciotti (1984):157-180.  Another important study on the subject is Luciano 




State sponsorship of Daoism is not a new phenomenon in Chinese history, and 
scholars have taken note of previous periods of imperial intervention in Daoist affairs.  
Under the Toba Wei dynasty of the fifth century, the ruling Yuan 元 family turned to 
the revealed scriptures and precepts of Kou Qianzhi 寇謙之 (365-448) to establish a 
Daoist “theocracy” and bring political legitimacy to their rule.3  During the Tang 
dynasty, Emperor Xuanzong (r.712-775) initiated an expansive Daoist ideological 
program meant to increase imperial status and strengthen the link between the ruling Li 
李 family and Laozi 老子, the sage widely recognized as the author of The Way and Its 
Virtue (Daode jing 道德經), who by all accounts in the earliest official histories was a 
member of the Li family.4   
During the reign of Emperor Zhenzong of the Northern Song (998-1022), the 
revelation that an ancestor of the dynastic house was actually an incarnation of the 
Yellow Emperor (Huangdi 黃帝), a founding deity of Daoism even more eminent than 
Laozi, precipitated the construction of a network of temples throughout the realm in the 
early eleventh century to celebrate the felicitous news of Heaven’s unity with the Song 
ruling family.5 And a century later, the Emperor Huizong (r. 1100-1125) sponsored the 
Daoist ritual programs of the priest Lin Lingsu林靈素 (1076-1120), who revealed 
                                                 
3 Richard B. Mather, “K’ou Ch’ien-chih and the Taoist Theocracy at the Northern Wei Court, 425-451,” in 
Holmes Welch and Anna Seidel, eds. Facets of Taoism: Essays in Chinese Religion (Yale University Press, 
1979). 
4 Charles Benn, “Religious Aspects of Emperor Hsuan-tsung’s Taoist Ideology,” in David Chappell, ed.  
Buddhist and Taoist Practice in Medieval Chinese Society (University of Hawaii, 1987). 
5 Suzanne Cahill, “Taoism at the Sung Court: The Heavenly Text Affair of 1008,” Bulletin of Sung-Yuan 
Studies 16 (1980): 23-44. 
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Huizong to be the eldest son of the Jade Emperor sent to earth to preside as the Son of 
Heaven.  Once again, temples were constructed throughout the empire to enshrine the 
new deity (i.e. the emperor) as the Sovereign of the Divine Empyrean (Shenxiao dijun 神
霄帝君).6  Each of these was a brief episode of exclusive patronage, but from the 
moment the great Quanzhen Daoist master, Qiu Chuji 丘處機 (sobriquet: Changchun 長
春, 1148-1227), journeyed from China to Central Asia in response to a summons to meet 
with Chinggis Khan in 1219 until the Mongols were finally forced out of Chinese 
territory at the start of the Ming dynasty in 1368, Mongol rulers continuously 
patronized and supported many different Daoists throughout their rule. 
The Mongols were less inclined to legitimize their dynasty in the eyes of their 
Chinese subjects by claiming descent from a founding Daoist figure.  Moreover, it is 
unlikely they placed much emphasis on revealed written scriptures or the intricacies of 
the hierarchical layers of the Daoist heavens to harness a spiritual message for their 
political aims.  Daoism is a uniquely Chinese religion, emerging in the second century 
as a highly organized religious community that defined its identity by the rejection of 
blood sacrifice, the performance of ritual, and the initiation of its members by 
ordination into an organized clergy.  That community was dispersed in the mid third 
century, but its ideas and practices became firmly embedded in Chinese culture as they 
were transmitted in society to form a variety of diverse expressions of the religion 
                                                 
6 Shin-yi Chao, “Huizong and the Divine Empyrean Palace Temple Network,” in Patricia Buckley Ebrey 
and Maggie Bickford, eds. Emperor Huizong and Late Northern Song China: The Politics of Culture and the 
Culture of Politics (Harvard University East Asia Center, 2006) 
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throughout the Song-Yuan-Ming period of transition.   The Mongols had little 
interaction with Daoists before they erupted from the steppes and launched their 
astonishing conquests across Eurasia into the thirteenth century, and thus little chance 
to ascertain the diversity of the religion.  And yet they patronized Daoists just as 
lavishly as they did Buddhists, Confucians, and other religions within their domains. 
As discussed in Chapter One, scholars today generally perceive that the patriarch 
of the Zhang family of Celestial Masters singularly replaced the Quanzhen masters in 
imperial favor after the Mongol conquest of the Song.  This is in part because previous 
periods of imperial patronage were usually exclusive to one Daoist priest or to one 
group of Daoist priests.  It is also due to a reading of the ex post facto views of the 
Mongol period found in the official and canonical record composed after the Yuan.  The 
goal of this chapter, therefore, is to show that the Mongols in fact patronized many 
different Daoists simultaneously throughout their presence in China, and that the 
pattern of their patronage was consistent with the regional nature of their rule.  Those 
who received less patronage were still recognized as the leaders of their respective 
groups and were permitted to manage their own affairs within a specific locality (much 
as they had prior to the Mongol conquests), while those who received lavish patronage 
were granted authority to administer much larger regions of Daoist affairs under Yuan 
governance.  The Quanzhen masters and the Zhang family of Celestial Masters were 
among the latter group.  However, this chapter also reveals that the patriarchs of the 
Mysterious Teachings also received lavish patronage after the conquest of the Song.  
Consequently, the Zhang family of Celestial Masters and the patriarchs of the 
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Mysterious Teachings came to represent a separate and divided authority over Daoist 
affairs in south China under the Mongols, and together with the leaders of the 
Quanzhen movement in the north were the dominant voices for Daoism at the court of 
the Mongols. 
 
Mongol patronage of Daoism in the north 
 
The story of the famous meeting between Qiu Chuji and Chinggis Khan is 
recorded in both the Record of the Journey to the West of the Perfected, Changchun and the 
Account of Felicitous Meetings with the Mysteries.7  In 1219, already well into his later 
years, Qiu set out with eighteen close disciples on an arduous journey into Central Asia 
to answer a summons from the Great Khan (khaghan) for religious leaders from China to 
attend him at his military camp, wherever it might be.  Qiu had once attended the court 
of the Jin emperor Shizong 世宗 (Wanyan Wulu完顏烏祿, r.1161-1189) in 1188 to 
perform the “Ten-thousand Spring Offering” (wanchun jie jiao 萬春節醮), and Shizong 
recognized Qiu as the “Eminent and Merited Master” (Gaogong fashi 高功法師) in a 
                                                 
7 The Record of the Journey to the West of the Perfected, Changchun (Changchun zhenren xiyou ji 長春真人西遊記, 
CT 1429) has been translated into English by Arthur Waley as The Travels of an Alchemist: The Journey of the 
Taoist Ch’ang-ch’un from China to the Hindukush at the Summons of Chingiz Khan (London: Headley Brothers, 
1931; reprinted by SMC Publishing, Inc., 1991) and by Emil Bretschneider as “Si Yu Ki (Ch’ang Ch’un, 1221-
24)” in Medieval Researches from Eastern Asiatic Sources Vol. 1 (Trubner & Co, 1888).  The Account of Felicitous 
Meetings with the Mysteries (Xuanfeng qinghui lu 玄風慶會錄, CT 176) has not been translated into English, 
but is part of a recent study by Paul Katz on the historiography of the Quanzhen movement.  See Katz, 




subsequent edict.8  But in the ensuing years of political disarray and military conflict, 
Qiu declined to answer a summons from the next Jin emperor, Xuanzong 宣宗 (Wanyan 
Xun 完顏珣, r. 1189-1224), and when faced in 1219 with the decision whether to answer 
summonses from both Emperor Ningzong 寧宗 (r. 1194-1224) of the Song dynasty in the 
south and from the Great Khan of the northern steppes, it appears the master thought it 
prudent to attend the ruler he thought most likely to persevere in the chaos of the day. 
Qiu and his disciples reached the Great Khan’s encampment near Samarkand in 
1222, and although it is often suggested Chinggis had summoned Qiu to learn his 
methods for preserving health and long life, their conversations over the course of the 
year often focused on governing and on the responsibility of a proper ruler to ensure 
peace and tranquility for his subjects.9  It is impossible to ascertain the extent of Qiu’s 
influence over Chinggis, but his effort to reach the khan and frequent consultations in 
1222 did win important privileges for himself and his followers.  The appendix to the 
Record of the Journey to the West of the Perfected, Changchun includes the following edicts: 
Imperial Edict 
 
An imperial edict from the Emperor Chinggis to all his officers and officials in 
various places:  In all monasteries and temples that are approved by the 
Transcendent Qiu (Chuji) where austerities are carried out and where there are 
those who daily recite scriptures imploring Heaven, these are people praying for 
the long life and longevity of the Emperor. Thus, all taxations large or small are 
reprieved upon those practicing these teachings. In all cases, those who have left 
their families and are connected to the Transcendent Qiu, all monasteries and 
temples of his teachings everywhere are relieved from taxation.  Others who in 
order to evade taxation pretend they have left their families shall be reported to the 
                                                 
8 Panxi ji 磻溪集, CT 1159, ZHDZ 26.607b-c. 
9 In this regard, the Record of the Journey to the West and the Account of Felicitous Meetings fall into a familiar 
genre of traditional Chinese literature depicting a ruler in conscientious dialogue with his loyal advisor. 
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officials and ministers for appropriate punishment.  Those who preside over the 
penalties shall memorialize (the throne) in this way.  You must not be remiss (in 
this duty). (Those who have left their families) must present their permit as 
disciples of the Transcendent to be examined.  The permit is for the disciples 
connected to the Transcendent who sincerely carry out austerities and preside 
over monasteries, and they are relieved of taxation.  Respect this. 
 






文告天底人每.  與皇帝祝壽萬萬歲者. 所據大小差發稅賦都休教著者. 據邱神
仙底應係出家門人等. 隨處院舍都教免了差發稅賦者. 其外詐推出家影占差發






The Imperial Envoy Alixian has submitted a memorial to the Emperor Chinggis 
who has issued an imperial edict: 
 
An imperial edict from the Emperor Chinggis on the occasion of the memorial 
submitted by the Imperial Envoy Alixian:  The Transcendent Qiu, as you know 
from the matter submitted in your memorial, is of fine character. I have already 
written an edict to you, to instruct you that there are those in the world who have 
left their families who are good people.  Whether they are good or evil, it is the 
Transcendent Qiu who can identify those who comprehend (the teachings).  Carry 
out my instructions in this way. 
 
Twenty-fourth day of the ninth month of the gui-wei year (1223) 
 
宣差阿里鮮面奉成吉思皇帝聖旨: 邱神仙奏知來底公事是也嘿好. 我前時已有
聖旨文字與你. 來教你天下應有底出家善人都管著者. 好底歹底. 邱神仙你就
便理會. 只你識者. 奉到如此 
   
癸未年九月二十四日10 
                                                 
10 See the appendix (fulu附錄) to the Record of the Journey to the West of the Perfected, Changchun (Changchun 
zhenren xiyou ji 長春真人西遊記, CT 1429, ZHDZ 47.22b-c).  These edicts were first translated into French 
over a century ago by Edouard Chavannes (1865-1918) in T’oung Pao, 1904, pp. 368 and 370, and I have 
followed Chavannes linguistic interpretations of Mongolian and Chinese colloquialisms for proper 
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A few months before these edicts were issued, imperial envoys for Chinggis appointed 
Qiu to be the Abbot of the Belvedere of Celestial Perpetuity in Yanjing (Beijing) (住持燕
京十方大天長觀).11  Qiu remained there until his death in 1227, but early the same year a 
separate edict was issued to increase the Belvedere’s status and change its name to the 
Palace of Perpetual Spring (Changchun gong 長春宮) in honor of Qiu’s relationship with 
the Great Khan.12  From the Palace of Perpetual Spring, many of Qiu’s disciples and 
later masters served as some of the most prominent leaders of the Quanzhen movement 
throughout the remainder of the Yuan period.13 
Scholars often cite the fateful meeting between Qiu Chuji and Chinggis Khan and 
the edicts subsequently issued as the source confirming Qiu as “head of all religions” 
and “leader of all native religions in North China,” thereby asserting that Quanzhen 
                                                 
punctuation. With regard to further reference of these edicts in the study of the Quanzhen movement, see 
Vincent Goossaert’s entry on “Qiu Chuji” in Fabrizio Pregadio, ed.  Encyclopedia of Taoism, Routledge 
2008, pp. 808-811 
11 Changchun zhenren xiyou ji 長春真人西遊記, CT 1429, ZHDZ 47.23a. 
12 Chen Shike 陳時可, Changchun zhenren benxing bei 長春真人本行碑, Daojia jinshi lüe 道家金石略, pp. 456-
7.  See also the edicts in Changchun zhenren xiyou ji 長春真人西遊記, CT 1429, ZHDZ 47.23a-c. 
13 The Palace of Perpetual Spring (Changchun gong 長春宮) must be distinguished from the Belvedere of 
the White Clouds (Baiyun guan 白雲觀), which still stands in Beijing today.  The Palace of Perpetual 
Spring was the center of the Quanzhen movement at the capital and served as the primary site where the 
most prominent state-sponsored Offering rituals (jiao 醮) were held during the Yuan.  Perhaps because of 
its close affiliation with Mongol power, the Palace did not survive the Yuan-Ming transition.  The 
Belvedere of the White Clouds was constructed by Yin Zhiping in 1227 as a burial site to venerate Qiu 
Chuji, and later (in the early Ming) came to be administered by agents of the contemporary Celestial 
Master.  In the early Qing dynasty, it became the seat of the Longmen lineage, reaffirming its connection 
to Qiu Chuji and the Quanzhen movement.  See Monica Esposito, “The Longmen School and Its 
Controversial History during the Qing Dynasty,” in John Lagerwey, ed. Religion in Chinese Society. Volume 




Daoists were the most powerful religious authority in the early Yuan.14    However, the 
extent of this authority has largely been overstated in the scholarship.  One point of 
contention is the expression used in the edicts, “those who have left their households” 
(chujia menren出家門人), which could indeed refer in general to any Buddhist or Daoist 
adherent who has left one’s natal family to live a monastic life of faith.15  But in this 
specific context it must be read to refer to Daoists in particular, and only Daoists 
connected with Qiu Chuji.  It is the requirement that Qiu Chuji approve and identify 
individuals (i.e. Daoists) in monasteries and temples who were specifically connected to 
“the Transcendent” (i.e. to Qiu) that limits the authority granted to him by Chinggis.  
Furthermore, the edicts do not suggest that the authority to exempt followers from tax 
and corvee responsibilities to the state was transferrable to Qiu’s successors.  By all the 
standards of Mongol ruling practice, authority could only be granted and confirmed by 
the current and each succeeding Mongol ruler. 
Without a doubt, the followers of Qiu Chuji enjoyed the privileges that came 
with Mongol patronage and recognition.  However, the singular focus on the lineage of 
Qiu Chuji in the scholarship often overlooks the fact that the Quanzhen movement was 
                                                 
14 See Tao-chung Yao’s entry on “Quanzhen – Complete Perfection” in Livia Kohn, ed. Daoism Handbook, 
E. J. Brill, 2000, p. 572: “Just before Qiu’s departure from Chinggis Khan’s camp in Central Asia, the Khan 
issued an edict as a gesture of appreciation for Qiu’s visit exempting Qiu’s followers from taxes and 
labor.  Qiu himself was made the head of all religions and his followers were supposed to pray for the 
long life of the Khan.  This edict turned the Complete Perfection school into the most popular religion in 
north China” and “Chinggis Khan’s edict granting Qiu the authority to take charge of all ‘those who 
leave their families’ made him the leader of all native religions in North China.” 
15 Indeed, Arthur Waley was uncertain as to the precise meaning of chujia 出家門人 in the text here.  See 
Waley, The Travels of an Alchemist: The Journey of the Taoist Ch’ang-ch’un from China to the Hindukush at the 




made up of more than one Daoist lineage.  While it is true that five patriarchs in the 
direct line of Qiu Chuji did successively and simultaneously serve as the officially 
recognized leaders of the Quanzhen movement during the Yuan (see Table 1.1 for a list 
of the patriarchs in the lineage of Qiu Chuji), this was not always the case throughout 
the dynasty.  For example, when Ayurbarwada, the Renzong Emperor, ascended to the 
throne in 1311, the Quanzhen master Sun Deyu孫德彧 (1243-1321) was summoned to 
the capital to attend the Palace of Perpetual Spring and to take charge of the Quanzhen 
teachings (zhao pu Changchun gong zhang Quanzhen jiao召赴長春宮掌全真教).16  He was 
also named Grand Patriarch, Leader of the Daoist Clergy, Perfected, Director of Daoism 
in Various Places, and Administer of Daoist Affairs in the Academy of Assembled 
Worthies (shenxian yandao da zongshi, xuanmen zhangjiao, fudao tiren wehui kaixuan 
zhenren, guanling zhulu daojiao suo, zhi jixianyuan daojiao shi神仙演道大宗師, 玄門掌教, 輔
道體仁文粹開玄真人, 管領諸路道教所, 知集賢院道教事).17  Sun was a spiritual 
descendant of Ma Yu 馬鈺 through the line of Yu Shanqing于善慶 (sobriquet: Zhidao 
志道, 1165-1250), which had firmly established itself even before the Mongol conquest 
of North China as the caretakers of the most sacred site of the Quanzhen movement, the 
Palace of [the Immortal] Chongyang (Chongyang Gong 重陽宮) in Shaanxi. (Table 1.2 
                                                 
16 Deng Wenyuan 鄧文原, Huangyuan teshou shenxian yandao da zongshi, xuanmen zhangjiao, fudao tiren 
wencui kaixuan zhenren, guanling zhulu daojiao suo, zhi jixian yuan daojiao shi, Sun gong daoxing zhi bei  皇元特
授神仙演道大宗師玄門掌教輔道體仁文粹開玄真人管領諸路道教所知集賢院道教事孫公道行之碑 Daojia 
jinshi lüe, p. 787.  Confirmed in Yu Ji 虞集 (1272-1348), Xuanmen zhangjiao Sun zhenren muzhiming 玄門掌教
孫真人墓誌銘, Daojia jinshi lüe, p. 767. 
17 Ibid. Daojia jinshi lüe, p. 787. 
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presents the Quanzhen patriarchs in the lineage of Ma Yu during the Yuan.)18  
Furthermore, when figures in the lineage of Qiu Chuji were found to have abused their 
privileges in 1324,19  the court promoted Sun Ludao 孫履道 (sobriquet: Mingde 明德, 
fl.1304-1326), to Grand Patriarch, Perfected, Chief Supervisor of Daoism in Various 
Places, and Administrator of Daoist Affairs in the Academy of Assembled Worthies 
(shenxian xuanmen yandao da zongshi, taiding xubai wenyi mingde zhenren, zhangguan zhulu 
daojiao suo, zhi jixianyuan daojiao shi神仙玄門演道大宗師, 泰定徐白文逸明德真人, 掌管諸
路道教所, 知集賢院道教事).20  Sun Ludao was a spiritual descendant of Hao Datong 郝
大通 through the line of Xu Zhigen徐志根 (1213-1304), who was active in Shandong 
and northern Henan during the Yuan. (Table 1.3 presents the Quanzhen patriarchs in 
the lineage of Hao Datong.)21  Thus, at least three different lineages connected to the 
founding figures of the Quanzhen movement reached the highest levels of imperial 
recognition during the Yuan. (Table 1.4 presents the full list of the leaders of the 




                                                 
18 For confirmation of Yu Shanqing’s descent from Ma Yu, see Yang Huan 陽奐, Qianyang yuqing 
wanshougong dongzhen zhenren Yu xiansheng bei bing xu 汧陽玉清萬壽宮洞真真人于先生碑并序,  Daojia 
jinshi lüe, p. 508. 
19 Lan Daoyuan藍道元 (fl. 1321-1324) was the leader of the Quanzhen teachings in 1322.  However, the 
Taiding Emperor (Yesün Temür, r. 1323-1328) learned that Daoist priests who were married and serving 
under Lan were avoiding tax and corvee labor responsibilities to the state.  Lan was summarily cashiered 
and removed from all his posts.  See Yuan shi (YS) 元史 30.672. 
20 Wu Cheng吳澄 (1249-1333), Feng Sun zhenren zhi 封孫真人制, Daojia jinshi lüe, p. 768. 
21 Cheng Jufu程巨夫 (1249-1318), Xu zhenren daoxing bei 徐真人道行碑, Daojia jinshi lüe, p. 712. 
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Table 1.1. Quanzhen patriarchs of the lineage of Qiu Chuji active at the capital 
during the Yuan 
 
1. Qiu Chuji 丘處機 (1148-1227) 
 
2. Yin Zhiping 尹志平 (1169-1251) 
 
3. Li Zhichang 李志常 (1193-1256) 
 
4. Zhang Zhijing 張志敬 (1220-1270) 
 
5. Wang Zhitan 王志坦 (1200-1272) 
 
6. Qi Zhicheng 祁志誠 (1219-1293) 
 
7. Zhang Zhixian 張志仙 (fl. 1285-1301) 
 
8. Chang Zhiqing 常志清 (fl.1290-1313) 
 
9. Lan Daoyuan 藍道元 (fl. 1321-1324) 
 
10. Miao Daoyi 苗道一 (fl. 1310-1335) 
 
11. Wanyan Deming 完顏德明 (fl. 1335-1362) 
 
 
Table 1.2. Quanzhen patriarchs of the lineage of Ma Yu active in Shaanxi during the 
Yuan 
 
1. Yu Shanqing 于善慶 (1165-1250) 
 
2. Li Daoqian  李道謙 (1219-1299) 
 
3. Sun Deyu 孫德彧 (1243-1321) 
 
 
Table 1.3.  Quanhen patriarchs of the lineage of Hao Datong active in Henan during 
the Yuan 
 
1. Wang Zhiqin 王志勤 (1179-1265) 
 




3. Xu Zhigen 徐志根 (1213-1304) 
 
4. Sun Ludao 孫履道 (fl.1304-1326) 
 
 
Table 1.4. Recognized leaders of the Quanzhen movement (and lineage affiliation) 
during the Yuan 
 
 
1. Qiu Chuji 丘處機 (1148-1227) (Qiu Chuji) 
 
2. Yin Zhiping 尹志平 (1169-1251) (Qiu Chuji) 
 
3. Li Zhichang 李志常 (1193-1256) (Qiu Chuji) 
 
4. Zhang Zhijing 張志敬 (1220-1270) (Qiu Chuji) 
 
5. Wang Zhitan 王志坦 (1200-1272) (Qiu Chuji) 
 
6. Qi Zhicheng 祁志誠 (1219-1293) (Qiu Chuji) 
 
7. Sun Deyu孫德彧 (1243-1321) (Ma Yu) 
 
8. Lan Daoyuan 藍道元 (fl. 1321-1324) (Qiu Chuji) 
 
9. Sun Ludao孫履道 (fl.1304-1326) (Hao Datong) 
 
10. Miao Daoyi 苗道一 (fl. 1310-1335) (Hao Datong) 
 
Furthermore, Daoists of the Quanzhen movement were not the only ones to be 
patronized by the Mongols, nor were they the only priests to be recognized by the 
Mongol court.  The Teachings of the Great Unity (Taiyi jiao 太一教) attracted the 
attention of the Mongols in North China as early as 1246 when Xiao Fudao 蕭輔道 (fl. 
1210-1252) was honored with the title of Perfected (Zhonghe renjing zhenren中和仁靖真
人) for his efforts to assuage the souls of the dead in the wake of the wars with the Jin 
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dynasty, and for his reconstruction of the Belvedere of the Great Unity (Taiyi guan 太一
觀) in Weizhou 衛州 (modern Jixian 濟縣, northern Henan). 22  After Xiao Fudao died in 
1252, the lineage thrived under the leadership of his successor, Xiao Jushou 蕭居壽 
(1221-1280), who was granted the title of Perfected (Taiyi yanhua zhenchang zhenren 太一
演化貞常真人) in 1260.  By 1274, however, Khubilai Khan expanded a residence 
acquired for Xiao Jushou at the capital from a certain Liu 劉 family and built a replica of 
the Belvedere of the Great Unity in Weizhou.23  Both temples were elevated to Ten-
thousand-fold Longevity Palace (Wanshou gong 萬壽宮),24 and Xiao Jushou’s disciple, 
Zhang Shanyuan張善源 (c.1205-1275), was promoted to Superintendent of Daoist 
Affairs in Weihui Route (tidian Weihui lu daojiao shi提點衛輝路道教事) and titled 
Grandmaster (jian dushi gaochang lingbao zhenchong de dashi監度師 高昌齡保真崇德大師) 
to manage the seat of the lineage in Weizhou while his master resided at the capital.25  
Xiao Jushou and the succeeding patriarchs of the Teachings of the Great Unity 
independently managed the affairs of their lineage at both the capital and in northern 
                                                 
22 Wang Yun, Qingbi dian ji 清蹕殿記, Daojia jinshi lüe, p. 853, confirms Xiao Fudao was named as 
Perfected in 1246.  Xiao’s actions in the aftermath of the Jin wars is recorded in Wang Yun, Zuijin zhong ji 
堆金冢記, Daojia jinshi lüe, p. 850.    See Guochao chongxiu Taiyi guangfu wanshou gong zhi bei 國朝重修太一
廣福萬壽宮之碑, Daojia jinshi lüe, p. 845; and Wang Yun, Taiyi guangfu wanshou gong fangzhang ji 太一廣福
萬壽宮方丈記, Daojia jinshi lüe, p. 853 for details on the reconstruction of the Belvedere of the Great Unity 
in Henan. 
23 Wang Yun, Taiyi wuzu yanhua zhenchang zhenren xingzhuang 太一五祖演化貞常貞人行狀, Daojia jinshi lüe, 
p. 849. 
24  Taiyi guangfu wanshou gong linzhi bei 太一廣福萬壽宮令旨碑, Daojia jinshi lüe, p. 841 
25 Wang Yun, Gu zhenqing dashi weihuilu daojiao tidian Zhang gong muzhiming 故真靖大師衛輝路道教提點張
公墓碣銘, Daojia jinshi lüe, p. 851. 
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Henan while frequently receiving gifts and honors from the imperial court throughout 
the remainder of the thirteenth century. 
The lineages of the True Great Way (Zhenda Dao 真大道) also received Mongol 
patronage and recognition.  In 1254, the fifth patriarch of the lineage, Li Xicheng酈希成 
(1180-1258), was summoned to the court and conferred with the title of Perfected.  His 
followers were also protected by the state “by imperial writ” (Yuan Xianzong shen zunli 
zhi, ci zhenren hao yue taixuan ming qi jiao yue Zhenda dao, reng gei xishu hu zhi元憲宗甚尊
禮之, 賜真人號曰太玄名其教曰真大道仍給璽書䕶之).26   When Li died in 1258, Sun Defu
孫德福 (1217-1273) became the sixth patriarch of the True Great Way and was granted 
the authority to control Daoist affairs in various territorial Routes (tongxia zhulu zhi quan
統轄諸路之權).27  Each subsequent True Great Way patriarch was increased in titles and 
honors, and the eighth patriarch, Yue Dewen岳德文 (1235-1299), was further granted 
the titles Keeper of the Teachings, Patriarch, and General Controller of True Great Way 
Daoist Affairs in Various Routes (zhang jiao, zongshi, tongxia zhulu Zhenda Daojiao shi 掌
教, 宗師, 統轄諸路真大道教事).28  Each patriarch of the True Great Way after Yue was 
                                                 
26 Song Lian 宋濂 (1310-1381), Shu Liu Zhenren shi 書劉真人事, Daojia jinshi lüe, p. 835. Yuan Xianzong 元
憲宗 was Möngke Khan (r.1209-1259). 
27  Du Chengkuan杜成寬, Luojing houshan gaijian Xiantian gon ji 洛京緱山改建先天宮記, Daojia jinshi lüe 
道, p. 818. 
28 Yu Ji 虞集, Zhenda daojiao di badai chongxuan guanghua zhenren Yue gong zhi bei 真大道教第八代崇玄廣化
真人岳公之碑, Daojia jinshi lüe, p. 830. 
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confirmed in these titles and continued to enjoy patronage from the court well into the 
early fourteenth century.29 
 
Mongol patronage of Daoism in the south 
 
When the conquest of the Song dynasty was imminent in 1276, the Mongols 
extended their patronage to Daoists from the south.  As in the case of the lineage of Qiu 
Chuji discussed above, scholars often suggest that the Mongols turned exclusively to 
the Zhang family of Celestial Masters for support, or that these Celestial Masters 
otherwise replaced the Quanzhen masters in imperial favor during the Yuan.  However, 
it is clear from the contemporaneous record of the day that patriarchs of the Zhang 
family of Mount Longhu were not the only Daoists from the south who were honored 
by the Mongols.  Shangqing priests and patriarchs with links to Mount Mao (Mao Shan 
茅山), too, received significant imperial recognition in the middle and late Yuan.  The 
earliest example is Du Daojian杜道堅 (1237-1318), who in 1274 traveled from 
Hangzhou to the capital at Dadu 大都 (Beijing) to plead with Khubilai for restraint in 
his campaign against the Southern Song.30  After their meeting, Khubilai made him 
Supervisor of Daoism in Hangzhou and recognized him as the Abbot of the Palace of 
                                                 
29 The Zhenda lineage thrived under the Mongols through the 1320s.  See Appendix I for more details on 
the history of Zhenda during the Yuan. 
30 Details about Du’s journey to plead with Khubilai can be found in Paul Katz, “Writing History, 
Creating Identity: A Case Study of Xuanfeng qinghui tu,” Journal of Chinese Religions 29 (2001):161-178. 
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Ancestral Yang (qinfeng xishu tidian daojiao, zhuchi Hangzhou Zongyang gong欽奉璽書提
㸃道教, 住持杭州宗陽宫) before sending him back to the south. 31  Furthermore, the 
Gazetteer of Mount Mao (Mao Shan zhi 茅山志, CT 304) records that the 43rd Shangqing 
patriarch, Xu Daoqi 許道杞 (sobriquet: Zushu祖禹, 1236-1291) was summoned to the 
imperial capital for an audience with Khubilai in 1280.  The emperor was ill at the time, 
and after Xu healed him Khubilai issued an imperial writ specifying that his teachings 
be protected by the state (xishu dahu qi jiao璽書大護其教).32  Xu was subsequently 
ordered to return to his mountain center and separately preside over the Daoist 
teachings there (ming biezhu daojiao命別主道教).33  Wang Daomeng 王道孟 (sobriquet: 
Muzhai牧齋, 1242-1315) and Liu Dabin劉大彬 (fl. 1317-1328), the 44th and 45th 
Shangqing patriarchs respectively, were also recognized by the court and routinely 
answered the call of the emperor to attend to the ritual needs of the dynasty.34 
Still, without a doubt, the patriarchs of the Zhang family of Mount Longhu 
received lavish imperial attention from the court as the claimed hereditary descendants 
of the Celestial Masters of the Han dynasty.  Their family genealogy, the Hereditary 
                                                 
31 Zhao Mengfu 趙孟頫 (1254-1322), Longdao chongzhen chongzheng zhenren Du gong bei 隆道冲真崇正真人
杜公碑, Daojia jinshi lüe, p. 903. 
32 Maoshan zhi 茅山志 (MSZ) 12. ZHDZ 48.430b. 
33 Confirmed in YS 11.229.  The passage in MSZ states that Xu accepted a government position and 
returned south. 
34 Appendix I includes more on the patronage of Shangqing priests and patriarchs, as well as details on 
other prominent Daoist priests from the south such as the patriarchs of the Palace of the Cavernous 
Empyrean (Dongxiao gong 洞霄宮) on Mount Dadi (Dadi shan大涤山) outside of Hangzhou who reached 
the highest levels of imperial patronage during the Yuan. 
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House of the Celestial Master Descended from the Han (Han Tianshi shijia 漢天師世家, DZ 
1463), includes mention of many edicts, some of which can be separately verified in the 
collected works of Yuan literati,35 to show that Zhang Zongyan, the 36th Celestial 
Master, was ordered by Khubilai Khan in 1277 to preside over Daoist affairs in Jiangnan 
(ming zhu Jiangnan daojiao shi 命主江南道教事).36  Upon Zhang Zongyan’s death in 1291, 
his son, Zhang Yudi 張與棣 (d.1295), became the 37th Celestial Master and received an 
edict recognizing him as his father’s successor and further promoting him to 
Supervising Director of Daoist Affairs in Various Routes of Jiangnan (guanling Jiangnan 
zhulu daojiao shi管領江南諸路道教事).37  All succeeding Zhang family Celestial Masters 
would hold that title until the end of the Yuan dynasty, but they received other 
important titles and honors as well. In an edict dated 1304, the 38th Celestial Master, 
Zhang Yucai張與材 (d. 1316) was named Presider over the Teachings of Orthodox 
Unity (Zhengyi jiao zhu 正一教主) and Director of the Talismanic Registers of the Three 
Mountains (i.e. Mount Longhu, Mount Gezao, and Mount Mao) (ling sanshan fulu領三
山符籙).38  He was later named Grand Master of the Palace with Gold Seal and Purple 
Ribbon (jinzi guangly dafu金紫光祿大夫) and Duke of the State of Liu (liuguo gong留國
                                                 
35 For examples see the Edict of the Conferral for the Celestial Master (Feng Tianshi zhi 封天師制) 
composed by Wu Cheng吳澄 (1249-1333) for Zhang Sicheng (the 39th Celestial Master), Wu wenzheng ji 吳
文正集, j.90. 
36 The sources conflict on the titles granted to Zhang Zongyan at this time.  The Hereditary House reads 
“Presider over Daoist Affairs in Jiangnan” (主江南道教事) (see ZHDZ 46.356b), while the Dynastic History 
of the Yuan元史 has Zhang Zongyan conferred with the title of Director of Daoism in the Various Routes 
of Jiangnan (領江南諸路道教) (see YS 9.187). 
37 Han Tianshi shijia 漢天師世家, ZHDZ 46.357a. 
38 Han Tianshi shijia 漢天師世家, ZHDZ 46.358a-b. 
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公); this in the first year of the reign of the Wuzong Emperor (Khaishan, r. 1308-1311).39  
The highest honors for a Celestial Master during the Yuan came to Zhang Sicheng張嗣
成, the 39th Celestial Master (d. 1344), who was confirmed in his ancestor’s titles by 
Renzong (Ayurbarwada, r. 1311-1320) and furthermore ordered to take hold of Daoist 
affairs in Jiangnan (zhang Jiangnan daojiao shi掌江南道教事).40  Later, in 1325, the 
emperor Taiding (Yesün Temür, r. 1324-1327) appointed Zhang Sicheng Administrator 
of Daoist Affairs in the Academy of Assembled Worthies (zhi Jixian yuan daojiao shi知集
賢院道教事), 41 and the emperor Huizong (Toghön Temür, r. 1333-1368) promoted him 
in 1337 to full Administrator of the Academy of Assembled Worthies (zhi Jixianyuan shi
知集賢院事).42 
However, the lineage of the Mysterious Teachings (Xuanjiao 玄教) also received 
lavish imperial recognition while the Zhang family of Celestial Masters gradually rose 
in prominence in the dynasty.  In 1277, when Zhang Zongyan (the 36th Celestial Master) 
left the capital and returned to his home at Mount Longhu, Zhang Liusun 張留孫 (1248-
1321) remained at court and made himself available to the emperor for his every 
spiritual need.  It is clear from the sources that Khubilai actually intended to confer the 
                                                 
39 The Hereditary House states the title came in an edict from the Chengzong Emperor, but it was issued to 
the Zhang family in the first year of the reign of the Wuzong Emperor.  See Han Tianshi shijia 漢天師世家, 
ZHDZ 46.358b.  Confirmed in Yuan shi 元史 YS 22.497. 
40 Han Tianshi shijia 漢天師世家, ZHDZ 46.359c.  Confirmed in Yuan Shi, YS 25.575. 
41 Han Tianshi shijia 漢天師世家, ZHDZ 46.359b.   
42 Han Tianshi shijia 漢天師世家, ZHDZ 46.360a-b.  See also the edict composed by Wu Cheng 吳澄 (1249-
1333) promoting Zhang Sicheng to the Academy of Assembled Worthies and confirming his titles.  Wu 
Cheng, Feng tianshi zhi 封天師制, Wu wenzheng ji, j. 90. 
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title of Celestial Master (Tianshi 天師) upon Zhang Liusun when Zhang Zongyan left the 
capital, but with repeated emphasis Zhang Liusun insisted he could not be named as 
such.  In 1278, Khubilai instead made him Patriarch of the Mysterious Teachings 
(Xuanjiao zongshi 玄教宗師) and Supervising Director of Daoist Affairs in Jiangbei, 
Huaidong, Huaixi, Jing, and Xiang (Guanling Jiangbei Huaidong Huaixi Jing Xiang Daojiao 
shi管領江北淮東淮西荊襄道教事).43  Over the following 37 years of living and serving at 
the capital, Zhang Liusun continued to be recognized and promoted in position time 
and again, rising to Grand Patriarch of the Mysterious Teachings (Xuanjiao da zongshi玄
教大宗師) in 1299, reconfirmed as Senior Minister (shangqiing 上卿) to the emperor in 
1306, and to Administrator in the Academy of Assembled Worthies (zhi Jixianyuan shi知
集賢院事) in 1309.44  The lineage of Mysterious Teachings thrived and grew under his 
leadership, with many of his disciples also receiving lavish patronage from the imperial 
court.  When Zhang Liusun died in 1321, all of his titles and honors were inherited by 
Wu Quanjie 吳全節 (1269-1346) and in turn by each succeeding Mysterious Teachings 
patriarch, and the lineage continued to prosper through the end of the Yuan. 
 
  
                                                 
43 Yuan Jue 袁桷 (1266-1327), Xuanjiao da zongshi Zhang gong jiazhuan 玄教大宗師張公家傳, Daojia jinshi lüe, 




The regional nature of Mongol rule and the administration of Daoist affairs in the Yuan 
 
 The summary above makes it impossible to say that any one group of Daoists or 
any single Daoist fully dominated or was otherwise granted sole authority over Daoist 
affairs throughout the Mongol empire at any point in time during the Yuan.  The notion 
that one group of priests (e.g. the Quanzhen masters) or one single priest (e.g. the 
patriarch of the Zhang family Celestial Masters) was placed “in charge of all Daoist 
sects in China,” as matters are sometimes represented in textbooks on the subject, is 
simply inconsistent with the contemporaneous record.45  On the contrary, Daoist priests 
who received patronage and recognition from the court were usually confirmed as the 
leaders of their respective group (much as they had been prior to Mongol conquest) and 
granted authority over Daoist affairs only within specific regions or localities of Yuan 
governance.   
As David Farquhar, Elizabeth Endicott-West, and others have shown, the Yuan 
was made up of twelve provinces, or regional secretariats (xing sheng 行省 or xing 
shusheng 行書省), all of which were subordinate to the central secretariat (zhong shusheng 
中書省) headquartered at the imperial capital, Dadu 大都 (Beijing). (See the list of Yuan 
dynasty provinces on Table 1.5 and their corresponding locations on Map 1.1)  The 
regional secretariats were essentially external territories that functioned as separate 
vassal states surrounding the central province.  In fact, outside observers of the Yuan 
                                                 
45 The assertion often appears in introductory text books on Daoism, such as Wang Yi’e, Daoism in China: 
An Introduction, (Warren, CT: Floating World, 2006).  See especially p. 55. 
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such as Rashid Al Din and Marco Polo often referred to the regional secretariats as 
“kingdoms” or “countries” in their writings.46  The nomenclature the Mongols used to 
structure their state below the provincial level resembled that of previous dynasties, but 
the Yuan was unique in that its regional government included as many as six different 
tiers of administration below the central secretariat.47  Thus, the number of Yuan 
administrative tiers below a regional secretariat was often quite complex and varied 
greatly from place to place within the empire.  Some circuits, routes, or prefectures 
reported directly to the regional secretariat, while others reported through multiple 
administrative tiers. (Chart 1.1 illustrates the potential administrative tiers of Yuan local 
government.)  Daoists recognized by the Mongol court were commonly granted 
authority over Daoist affairs within and sometimes across these administrative tiers 
(such as at the route or provincial level), but at no time was any Daoist granted 
authority over all of them. 
 
  
                                                 
46 See David M. Farquhar, “Structure and Function in the Yuan Imperial Government,” in Langlois, China 
Under Mongol Rule, p. 52-53. 
47 In descending order: province or regional secretariat (sheng省), circuit (dao 道), route (lu 路), prefecture 
(fu 府), subprefecture (zhou 州), and county (xian 縣).  Previous dynasties used only a two or three level 
system accountable to a central administration.  The six levels of Yuan local government covered here 
does not include the Pacification Offices (xuanwei si 宣慰司) which often remained a part of the local 
government after the conquest of a region.  For a more comprehensive overview of local government 
during the Yuan dynasty, see Elizabeth Endicott-West, Mongolian Rule in China: Local Administration in the 
Yuan Dynasty, (Cambridge, MA: Harvard Council on East Asian Studies, 1989), pp.10-15. 
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Table 1.5.  The 12 Regional Secretariats (Provinces) of the Yuan Empire: 
1. The Central Secretariat (zhong shusheng中書省) - made up of 
modern Hebei, northern Henan, Shandong, Shanxi, and Inner 
Mongolia 
2. Lingbei Regional Secretariat (Lingbei xingsheng岭北行省) – made up 
of Outer Mongolia and part of the Russian Far East 
3. Liaoyang Regional Secretariat (Liaoyang xingsheng遼陽行省) – made 
up of Manchuria, Eastern Siberia, and parts of North Korea 
4. Henan Jiangbei Regional Secretariat (Henan Jiangbei xingsheng河南
江北行省 ) – made up of most of Henan, Hubei, Anhui, Northern 
Jiangsu provinces 
5. Shaanxi Regional Secretariat (Shaanxi xingsheng陝西 行省) – made 
up of Shaanxi, parts of Ningxia, and Inner Mongolia 
6. Gansu Regional Secretariat (Gansu xingsheng甘肅行省 ) 
7. Sichuan Regional Secretariat (Sichuan xingsheng四川 行省) – made 
up of Eastern Sichuan 
8. Huguang Regional Secretariat (Huguang xingsheng湖廣行省) – 
made up of Hunan, Guangxi, and Guizhou 
9. Jiangxi Regional Secretariat ( Jiangxi xingsheng江西行省) – made up 
of western Jiangxi and Guangdong 
10. Jiangzhe Regional Secretariat (Jiangzhe xingsheng 江浙行省) – made 
up of southern Jiangsu, Zhejiang, eastern Jiangxi, and Fujian 
11. Yunnan Regional Secretariat(Yunnan xingsheng雲南行省) – made 
up of Yunnan and parts of Western Sichuan 
12. Zhengdong Regional Secretariat(Zhengdong xingsheng征東行省) – 


























































Chart 1.1.  The Structure of Yuan Local Government48 
 
To illustrate this point with examples from the summary above, we may recall 
that Sun Deyu held the title of Director of Daoism in Various Routes (zhangguan zhulu 
daojiao suo 管領諸路道教所) when he was ordered to lead the Quanzhen teachings in 
1311.  And Sun Ludao was promoted with the title of Chief Supervisor of Daoism in 
Various Routes (zhangguan zhulu daojiao suo 掌管諸路道教所) when he was named to 
lead the Quanzhen movement in 1324.  The “various routes” where these Quanzhen 
                                                 
48 Reproduced from Elizabeth Endicott-West, Mongolian Rule in China, p. 131. 
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masters had jurisdiction over Daoist affairs were the specific “routes” (lu 路), 
prefecture-like units, within the regional secretariats of Henan Jiangbei (Henan Jiangbei 
xingsheng 河南江北行省), Shaanxi (Shaanxi xingsheng陝西 行省), Gansu (Gansu xingsheng
甘肅行省 ), Sichuan (Sichuan xingsheng四川 行省), and the central secretariat (Zhong 
shusheng中書省) where the lineages of the Quanzhen movement were most active. 
 Similarly, Sun Defu, Yue Dewen, and the other True Great Way patriarchs in the 
north were granted the authority to control Daoist affairs in other “various routes” 
(tongxia zhulu zhi quan統轄諸路之權 [in 1258] or tongxia zhulu Zhenda Daojiao shi統轄諸
路真大道教事 [in 1282]).  While the biographical details of the True Great Way 
patriarchs alone do not always mention by name the various routes over which they 
held authority, commemorative inscriptions of the palaces and temples connected to the 
True Great Way make it possible to identify the specific local or region presence of the 
lineage.  The inscriptions of temples connected to the True Great Way indicate the 
lineage held a presence in the imperial capital at Dadu, and in several other locations in 
modern Hebei, Henan, and Shandong provinces (See Table 1.6). Although precious 
little evidence of the True Great Way has survived to the modern period, the extant 
inscriptions identify six routes in two regional secretariats – Henan Jiangbei and the 






Table 1.6. Zhenda temples and their locations49 
 
 
Temple name Yuan location  Modern location 
天寶宮  中書省, 大都路  Beijing  
隆陽宮  中書省, 大都路  Beijing 
延祥觀  中書省, 大都路  Pinggu County, Hebei 
延壽宮  中書省, 東平路  Dongping, Shandong 
頤真宮  中書省, 衛輝路  Jixian, Henan 
無為觀  中書省, 益都路  Yishui, Shandong 
天寶宮  河南江北行省, 汴梁路, 許州 Xuchang, Henan 
先天宮  河南江北行省, 河南府路 Luoyang, Henan 
 
  
With regard to Daoism in the south after 1277, the 36th Celestial Master, Zhang 
Zongyan, and his successors were made the Supervising Directors of Daoist Affairs in 
the Various Routes of Jiangnan (guanling Jiangnan zhulu daojiao shi管領江南諸路道教事), 
while Zhang Liusun and the Xuanjiao patriarchs were named the Supervising Director 
of Daoist Affairs of Jiangbei, Huaidong, Huaixi, Jing, and Xiang (Guanling Jiangbei 
Huaidong Huaixi Jing Xiang Daojiao shi管領江北淮東淮西荊襄道教事).  In the terms of the 
regional administration of the twelve regional secretariats of Yuan government, 
“Jiangnan” included the two Yuan provinces of Jiangxi (Jiangxi xingsheng 江西行省) and 
Jiangzhe (Jiangzhe xingsheng江浙行省) (again, see Map 1.1).  But this is only the eastern 
part of the Lower Yangzi River region as we think of it today.  The locations of Jiangbei, 
Huaidong, Huaixi, Jing, and Xiang that were officially administered by the Xuanjiao 
patriarchs refer to specific regions within the Yuan regional secretariats of Henan 
                                                 
49 This table compiled based on a reading the extant inscriptions connected to the True Great Way lineage 
found in Daojia jinshi lue, pp. 818-836. 
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Jiangbei (Henan Jiangbei xingsheng 河南江北行省) and Huguang (Huguang xingsheng 湖廣
行省).  “Jiangbei” is the central region of the Yellow River west of Kaifeng in modern 
Henan province extending south to the Yangzi River.  “Huaidong” and “Huaixi” are 
the regions to the east of Jiangbei extending to the ocean (that is, most of modern Anhui 
and Jiangsu).  “Xiang” refers to the Kaifeng region.  And “Jing” corresponds to modern 
south Hubei (see Map 1.2).  
 





In short, these were the regions the Mongols captured in succession before the final 
conquest of the Song in 1277 and came to administer as the Henan Jiangbei and 
Huguang regional secretariats.  They are part of what we commonly refer to as 
“Jiangnan” today.  Moreover, they surrounded the regional secretariats of Jiangxi and 
Jiangzhe, where the patriarchs of the Zhang family of Mount Longhu were granted 
authority to administer Daoist affairs.  Thus, during the Yuan, the Xuanjiao patriarchs 
and the patriarchs of the Zhang family of Mount Longhu in effect divided responsibility 



























































Accordingly, patronage of Daoism was consistent with the regional nature of 
Mongol rule in China.  The authority over Daoist affairs was divided between different 
Daoists in separate places in the Mongol empire, and at no point was any one Daoist or 
single group of Daoists in charge of Daoist affairs for the dynasty.  The terms repeatedly 
seen in the sources and cited in the scholarship, that Daoists were ordered by the 
Mongols “to take charge of the teachings” (zhang jiao 掌教) or to “take charge of Daoist 
affairs” (zhang Daojiao shi 掌道教事), must be read to mean that Daoists were ordered to 
manage the affairs of their own specific group and not those of all Daoists throughout 
the empire.  Although the terminology of patronage and the examples of recognition 
found in the inscriptions of the Yuan are sometimes ambiguous and the titles granted to 
Daoist priests from one group to the next are frequently inconsistent, the picture that 
emerges of Daoism under the Mongols is one in which the exceptional diversity and 
variety of Daoists active during the Song continued while gradually falling under the 
administrative purview of only a few Daoist groups who exercised separate official 
authority over Daoist affairs under the Mongols (namely, the Quanzhen masters, the 
Zhang family of Celestial Masters, and the patriarchs of the Mysterious Teachings). 
 
The purpose of patronage 
 
The way in which the Mongols patronized Daoist priests was consistent with the 
regionalized approach to Mongol rule in China.  However, the questions remain: Why 
did they recognize so many different Daoists?  What did the Mongols stand to gain by 
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sponsoring Daoism during the Yuan?  What purpose did their patronage serve?  Early 
on, Herbert Franke showed how Mongol rulers, especially Khubilai Khan, exerted 
themselves in unique ways to portray themselves as legendary tribal chieftains, 
universal Buddhist emperors, great Confucian sages, and even gods.50  Franke did not 
consider Daoism, and his focus was more on the concerns of a confederated nomadic 
steppes-people seeking logically and rationally to legitimize their rule over the many 
polities they conquered.  But the Mongol impetus for doing so, it must be said, was 
predicated on an indigenous cultural reverence for supernatural powers in the world 
and not just a rational concern for political legitimation.  Before their gradual adoption 
of the more developed (or perhaps more evangelical) religions they encountered in the 
regions they conquered (such as Islam in Persia and Buddhism in Tibet), Mongolian 
culture included a shamanistic tradition that placed the Blue or Eternal Heaven (Köke or 
Möngke Tengri) at the head of a spiritual hierarchy.  Beneath Tengri, there was the deity 
of the earth and the goddess of fertility, Itügen. But the world in between, where daily 
life is perpetually carried out, was inhabited by mortals and innumerable spirits, 
including the souls of ancestors.51  The Mongols regularly turned to those who could 
communicate with and command these spirits, first from within their own culture (the 
so-called shaman) and in turn from the cultures they conquered, which had their own 
                                                 
50 Herbert Franke, “From Tribal Chieftain to Universal Emperor and God: The Legitimation of the Yuan 
Dynasty,” Munchen: Verlag der Baerischen Akademie der Wissenschaften, 1978. 
51 Studies of religion in Mongolian culture are limited, but for summaries see David Morgan, The Mongols 
(Blackwell Publishing, 2nd edition, 2007), pp. 37-40 and Senchin Jagchid and Paul Hyer, Mongolia’s Culture 
and Society (Westview Press, 1979), pp. 163-196.  A more comprehensive study includes W. A. Heissig, The 
Religions of Mongolia (London, 1980). 
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religious traditions and asserted their own capacity to commune with the supernatural 
world. 
As highly trained ritual experts serving as divine agents within a celestial 
bureaucracy, Daoist priests were strongly positioned (as were other religious specialists 
in Mongol domains, such as Buddhist monks, Christian priests, and Muslim imams) to 
intervene in otherworldly affairs and communicate with the supernatural forces at work 
in the mortal world on behalf of their Mongol rulers.  However, mere communication 
with spirits was insufficient to demonstrate a priest’s value to the Mongols.  The ability 
to perform grand rituals was the measure of a Daoist worthy to serve the Yuan state, 
and as we see time and again in the contemporaneous inscriptions, many Daoists were 
recognized by the court precisely because of their skill in the performance of ritual. 
The performance of Daoist ritual under the Mongols served a function that was 
as much territorial and political as it was spiritual.  Many of the rituals that Daoists 
were ordered to carry out held a legitimating intent, such as celebrations for the health 
and long life of the reigning emperor or commemorations of the ruler’s day of birth at 
the many temples promoted to Ten-thousand-fold Longevity (wanshou gong 萬壽宮) 
status in the empire.  But Daoist priests were also enlisted to perform the rituals of 
cosmic renewal and to restore communal unity in Chinese society.  Examples include 
the Quanzhen master, Li Zhichang, who performed the Great Offering of the Universal 
Heavens (putian dajiao 普天大醮) at the Palace of Perpetual Spring (Changchun gong 長春
宮) at the capital in 1244; and Zhang Zongyan, the 36th Celestial Master, who performed 
the Offering of the Celestial Cicuit (zhoutian jiao 周天醮) at the capital in 1277.  While 
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such ritual events often coincided with the installation of a new emperor upon the 
throne or with the inauguration of a new reign period, recognized Daoists were also 
frequently dispatched by the state to make imperial sacrifices on behalf of the ruler at 
the sacred mountains and rivers within the realm (ji yuedu祭岳瀆 or qisi yuedu 祈祀岳
瀆).  In the early years of the Mongol conquests, this meant sacrifices and Offering 
rituals were performed by Daoists at the most sacred mountains and rivers in north 
China.  This would have initially included Heng Shan 恒山, Hua Shan華山, Tai Shan 泰
山, Song Shan嵩山, the Ji River濟河, and the Yellow River黃河.  After the subjugation 
of the south, the rituals were expanded to include Heng Shan 衡山, the Huai River 淮河, 
and the Yangzi River 長江.  The performance of the imperially sponsored sacrifices and 
Offering rituals carried out by Daoist priests on behalf of the Yuan court linked together 
the five mountains and four rivers as sacred nodes in a spiritual matrix within the 
empire in order to unify the mundane state with the supernatural world. 
When the unity of the mundane and the supernatural worlds was disrupted, 
Daoists were called upon once again to rectify the imbalance.  The inscriptions of 
Daoists who received recognition and honors from the Yuan imperial court commonly 
include commands from the throne to travel to a region and pray for rain, as was the 
case of Xu Daoqi when he was summoned to the imperial court in 1280; or to spiritually 
intervene with the supernatural forces at work believed to cause the tidal bore in 
Hangzhou Route to flood its nearby shores, as was the case with Zhang Yucai, the 38th 
Celestial Master, when he was sent to Hangzhou in 1298.  Alleviating drought in 
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summer, expelling locusts from agricultural fields, preventing the spread of disease, 
reducing the amount of snow in winter, quelling spiritual unrest after an earthquake – 
for these purposes and more, Daoists were routinely summoned to the imperial court 
and deployed to bring spiritual aid to the dynastic state, and for their efforts they often 
received titles and honors from the Mongols. 
However, ritual expertise was not the only reason the Mongols patronized 
Daoism.  The Mongols depended on literate clerks, scribes, and local functionaries to 
administer the civil government in the regions they conquered. The recognition of the 
leaders and patriarchs of Daoist lineages, by contrast, created a steady supply of literate 
and capable priests to administer the sizable Daoist bureaucracy of the Yuan, a religious 
bureaucracy significantly larger and with duties more expansive than under previous 
dynasties.  There is precious little detail in the official histories as to how the Daoist 
bureaucracy was organized and functioned during the Yuan, but some description can 
be found in sources from the Daoist Canon and in the contemporaneous inscriptions.  
The Hereditary House of the Celestial Master Descended from the Han (Han tianshi shijia 漢天
師世家, DZ 1463) suggests that after Zhang Zongyan 張宗演 received the title of 
Perfected in 1277, he obtained the authority to independently issue ordination 
certificates for initiates who became Daoist priests, and bureaucratic offices (made up 
entirely of Daoists) were established at the three territorial levels of Yuan government.  
At the Route level (lu 路) there was the Office of the Daoist Registrar (Daolu si 道錄司), 
at the Prefectural level (zhou 州) there was the Office of the Daoist Dignitary (Daozheng 
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si 道正司), and at the County level (xian 縣) was established the Office of Safeguarding 
the [Daoist] Rituals (Weiyi si 威儀司).52  These three levels of Daoist officials in turn 
reported to the Administrators of Daoist Affairs (and their Assistants) in the Academy 
of Assembled Worthies (Jixian yuan集賢院) in the central secretariat (Zhongshu sheng 中
書省) of the Yuan government. (See Table 1.7 for the general structure of the Daoist 
bureaucracy during the Yuan.)53 
 
  
                                                 
52 HTSSJ j. 3. The language of this source makes it appear that Zhang Zongyan himself established these 
offices after being granted authority during the Yuan, but these same offices are named in inscriptions 
dating to the Jin 金. 
53 There was no Branch Provincial (xingshu sheng 行書省) level in the administration of Daoism during the 
Yuan.  The Academy of Assembled Worthies was made up of both Confucian and Daoist trained literati 
and had jurisdiction over Daoist affairs in the entire Yuan empire. 
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Table 1.7. The Structure of the Daoist Bureaucracy during the Yuan 
 
Jixian yuan 集賢院 Academy of Assembled Worthies (Supervised Daoist affairs at the 
Central Secretariat level Zhongshu sheng中書省) 
 
Zhi Jixian yuan Daojiao shi知集賢院道教事  Administrator of Daoist Affairs 
in the Academy of Assembled 
Worthies 
 
Tongzhi Jixian yuan Daojiao shi同知集賢院道教事 Assistant Administrator of 
Daoist Affairs in the Academy 
ofAssembled Worthies 
 
Daolu si道錄司 Office of Daoist Registry (Supervised Daoist affairs at the Route 路 
level) 
 
Daolu道錄 Daoist Registrar (responsible for identifying and certifying Daoist 
priests at the Route level) 
 
Daopan 道判 Daoist Adjutant (assisted the Daoist Registrar with his 
responsibilities) 
 
Daozheng si道正司 Office of Daoist Orthodoxy (Supervised Daoist affairs at the 
Prefecture 州 level) 
 
Daozheng 道正 Daoist Dignitary (role was identical to a道錄 but likely 
carried a lower rank) 
 
Daopan道判 Daoist Clerk (same role as the Daoist Adjutant, but at a 
lower Prefectural level with likely lower rank; assisted the 
Daoist Dignitary with his responsibilities) 
 
Weiyi si威儀司 Office of Safeguarding the (Daoist) Rituals (Supervised Daoist 
affairs at the Country 縣 level) 
 
Weiyi 威儀  Safeguard of Ritual (a rare title with few examples in the historical 
record; appears to have been a post responsible for the proper 




 It was the responsibility of the Daoist Registrar (Daolu 道錄) and the Daoist 
Dignitary (Daozheng 道正) to keep accurate record of the number of priests (and in 
many cases Daoist nuns, nüguan 女冠 or nü shi女師) residing at the palaces and temples 
within his territorial jurisdiction, and to examine the credentials of priests to be certain 
they were properly ordained and registered with the state. This often meant examining 
ordination certificates, temple records, and sometimes the talismanic registers (fulu 符
籙) belonging to priests themselves to authenticate their status. To assist him in these 
duties, the Daoist Registrar or Daoist Dignitary was usually supported by adjutants 
with the title of Daoist Clerk (Daopan 道判) who did the lion’s share of combing through 
the records.  No satisfactory information survives the historical record about the duties 
of the County-level Safeguard of Ritual (Weiyi 威儀), but the role may have been 
primarily ceremonial, to report to the state on the proper performance of ritual at the 
most local level.  In any event, the distribution of these posts was not uniform 
throughout the empire – there was not a Daoist Registrar and a Daoist Dignitary in each 
Route and Prefecture.  In some cases there was a single Daoist Registrar serving the 
administrative needs of multiple jurisdictions within a Branch Province (xing sheng 行
省).  In other cases, more than one Daoist Registrar could serve in a single Route (lu 
路).54   
                                                 
54 Tang Dongyun 唐洞雲, mentioned above, was one such individual who had jurisdiction over at least 
two Routes and one Prefecture in the western region of Henan Jiangbei Province 河南江北行省.  By way 
of contrast, Hangzhou Route 杭州路, because of concentration of Daoist palaces and temples in that 
region, required more than one Daoist Registrar to serve simultaneously. 
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The smooth functioning of the palaces and temples within the empire required 
competent managers, as well.  At the top of the temple hierarchy was the Abbot (zhuchi 
住持), who was often supported by a Superintendent (tidian 提點).  In many cases the 
Abbot and the Superintendent were one and the same (zhuchi tidian 住持提點), but roles 
and responsibilities were often separated at larger temples.  In the case of vacant or 
unconfirmed abbacies, the state assigned an Acting Superintendent (zongxie tidian 總協
提點).  The Abbot or the Superintendent selected his own temple Supervisors (tiju 提舉), 
their Assistants (fu tiju 副提舉) and Administrators (zhi 知), to carry out the day-to-day 
management of temple affairs, ranging from the performance of daily devotional 
activities to the maintenance kitchen operations and the management of temple land 
holdings.  Furthermore, accomplished Abbots and Superintendents were not always 
restricted to managing the affairs of only one temple in the regions they operated.  They 
could be ordered to preside over several temples in the regions where they resided.  In 
such cases, they were often given the title of Director (ling 領) over the affairs of several 
temples, or made the Superintendent-in-Chief (du tidian 都提點) of temples in different 
places, as is evident in numerous examples.  In short, the Mongols did not patronize so 
many Daoists throughout their reign in China for the sole purpose of political 
legitimacy.  They turned to Daoists to serve as ritual experts who brought spiritual 
benefits to the Yuan state, literate administrators within the religious bureaucracy of the 
dynasty, and loyal and capable superintendents and abbots at the most prominent 
sacred sites within the empire. 
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Chapter Three: The Lineage of the Mysterious Teachings 
 
In 1276, the year the Mongols captured the Southern Song dynasty capital at 
Hangzhou and conquered the majority of Chinese territory south of the Yangzi River, 
Khubilai Kahn issued an edict from his capital at Dadu (Beijing) summoning the thirty-
sixth Celestial Master, Zhang Zongyan 張宗演 (1244-1291) to his presence.  Zhang was 
the hereditary spiritual leader of Daoists practicing their religion on Mount Longhu in 
Jiangxi province, and he had extensive connections with elite families in the south, as 
well as many other Daoist priests throughout the Jiangnan region.  He brought with 
him a talented follower, Zhang Liusun 張留孫 (1248-1322), and together they performed 
Daoist Offering ceremonies (jiao 醮) during the year on behalf of the Mongol court.  The 
Celestial Master, asserting he was ill-suited to the northern climate, abruptly left the 
capital in the following year, leaving behind his protégé as his representative. In 1278, 
in recognition of Zhang Liusun’s remaining at the capital and his service to the imperial 
house, Khubilai Khan conferred upon him the title “Patriarch of the Mysterious 
Teachings” (Xuanjiao zongshi 玄教宗師) and granted him formal control over Daoist 
affairs on behalf of the Celestial Master. 
At least, this is the narrative as we currently understand it regarding the 
Mysterious Teachings (Xuanjiao玄教).  Scholars have marked this event as the starting 
point of Xuanjiao, but it has largely been downplayed as a “peculiar creation” of the 
Yuan period, an institution which had no function in Chinese society under Mongol 
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rule.1  Xuanjiao is not considered to be a legitimate Daoist “school” in itself.  Instead, the 
priests of the Mysterious Teachings are viewed as the “representatives and lawful 
agents of the Celestial Master stationed at the capital” (Tianshi de zhujing daibiao yu hefa 
daili ren 天师的驻京代表与合法代理人), thus they are seen simply as a “branch lineage of 
the Longhu School” (Longhu zong zhipai 龍虎宗支派).2  While some have acknowledged 
that Xuanjiao was a real “branch of southern T’ien-shih Taoism,”3 the majority of 
scholars today continue to offer confusing and often contradictory details about this 
particular group of Daoist priests who purportedly served only a political function 
during the Yuan.4  As a result, our understanding of the Mysterious Teachings and their 
critical role in the history of Daoism is quite limited. 
The epigraphical record of the Yuan, however, suggests that Xuanjiao was much 
more prominent and influential in the broader society than we have been led to believe 
–more even than the patriarchs of the Zhang family of Mount Longhu themselves.  As 
mentioned in Chapter One, the notion that the priests of the Mysterious Teachings were 
                                                 
1  Vincent Goossaert, “Xuanjiao,” in Fabrizio Pregadio, ed., The Encyclopedia of Taoism (New York and 
London: Routledge, 2008), pp. 1132-33. 
2  Qing Xitai 卿希泰, Zhongguo daojiao shi 中國道教史 (Chengdu: Sichuan renmin chubanshe四川人民出版
社, Rpt. 1996), p. 286. 
3  Sun Kekuan, “Yü Chi and Southern Taoism during the Yüan Period,” in China Under Mongol Rule, ed. 
John D. Langlois, Jr. (Princeton, NJ: Princeton University Press, 1981), p. 212. 
4  Confusing and often contradictory portrayals of the Mysterious Teachings in the scholarship include 
Lowell Skar, “Ritual Movements, Deity Cults and the Transformation of Daoism in Song and Yuan 
Times,” in Daoism Handbook, ed. Livia Kohn (Leiden: E.J. Brill, 2004), pp. 427-28, who suggests the priests 
of the Mysterious Teachings were simply “literati surrogates;”and Pierre-Henry de Bruyn, “Wudang 
Shan: The Origins of a Major Center of Modern Taoism,” in Religion and Chinese Society, Volume II: Taoism 
and Local Religion in Modern China, ed. John Lagerwey (Hong Kong: City University of Hong Kong, 2004), 
p. 564, who has argues the Mysterious Teachings were never separate from the Celestial Master in their 
capacity as “the head of all Taoist affairs in North China.” 
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subordinate to the Celestial Master is the product, on the one hand, of the particular 
retrospective view of the Mongol period found in the official histories composed after 
the Yuan dynasty, and on the other hand, of the later doctrinal claims of the Zhang 
family of Mount Longhu as they are found in the Ming Daoist Canon (Zhengtong 
Daozang 正統道藏).  Scholars have missed the significance of the fact that the forty-third 
Celestial Master, Zhang Yuchu 張宇初 (1361-1410), was entrusted by the Yongle 
emperor of the Ming dynasty to compile a new canon, and while the new canon took 
nearly forty years to complete, its initial editors were directly supervised by the 
Celestial Master.5  The idea that Xuanjiao was not a real group of Daoist priests or was 
simply “a branch lineage of the Longhu School” reflects the prevailing doctrinal claim 
in the Daoist Canon and in the official histories as they have come down to us today 
and prevents us from seeing Xuanjiao as they were in their own time: a distinct group. 
 The goal of this chapter is to show that Xuanjiao was not merely a bureaucratic 
construct of the Mongols, and its members not simply the representatives of the Zhang 
family Celestial Master at the imperial court.  Instead, the Mysterious Teachings was a 
spiritual lineage of Daoist priests, distinct from the Zhang family of Mount Longhu, 
which (like other Daoists) participated in the broader tradition of the Way of the 
Celestial Master.  Their fierce loyalty and energetic service to the Mongol state 
guaranteed continuous imperial patronage and allowed what had once been an 
                                                 
5  See Kristofer Schipper and Franciscus Verellen, eds., The Taoist Canon: A Historical Companion to the 
Daozang (Chicago and London: The University of Chicago Press, 2004), pp. 1-2. 
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unnamed and undistinguished local lineage from Jiangxi during the Song to rise to the 
highest levels of government and society. 
 
“A peculiar creation of the Yuan” 
 
 Sun Kekuan was the first to suggest that the Mysterious Teachings was “created 
by the edict of the Mongol rulers,” but the assertion has often been followed by others.6  
The assertion originates from an imperial edict of 1319, in which Zhang Liusun was 
ordered to make a record of the patriarchs in his lineage who came before him.  An 
inscription commemorating the edict was later composed by Yu Ji 虞集 and carved in 
the calligraphy of Zhao Mengfu 趙孟頫 in 1344.  I have translated the inscription in its 
entirety and it appears as Appendix II to this study.  However, the important passage 
often referred to by scholars quotes Zhang Liusun as follows: 
The emperor has brought order to his sagacious dynasty through purity and 
simplicity, and thereby venerates the words of Daoists, calling them the 
Mysterious Teachings, and initially ordered me to be the leader of them. Your 
servant has merely recited the words of his teachers, and in order to praise them in 
perpetuity, the dynasty has granted me the honor of making a record of their 





                                                 
6  Sun, Kekuan, “Yü Chi and Southern Taoism during the Yüan Period,” p. 212. 
7 Yu Ji 虞集 (1272-1348), Chici Xuanjiao zong zhuan bei 敕賜玄教宗傳碑 [An Imperially Conferred 




Most scholars have interpreted this passage to indicate that the emperor was creating a 
new institution called “the Mysterious Teachings” to administer Daoism throughout the 
Mongol empire and placing Zhang Liusun at the head of it.  However, there is an 
alternative way to interpret the inscription. 
 To begin with, the edict is dated 1319, nine years into the reign of the emperor 
Renzong (Ayurbarwada, r. 1311-1320).  As we shall see below, this was more than forty 
years after Zhang Liusun was first named Patriarch of the Mysterious Teachings (Xuanjiao 
Zongshi 玄教宗師) by Khubilai Khan.  By this late date, Xuanjiao was already well 
established, having received lavish patronage and reached the highest levels of Mongol 
government.  Moreover, as I have established in Chapter Two, the political apparatus 
for the administration of Daoism during the Yuan was the Academy of Assembled 
Worthies (Jixian yuan 集賢院), also established well before the date of the edict 
mentioned above.  Although the Academy went through more than one restructuring 
under the Mongols, collective oversight of Daoist affairs consistently remained within 
its purview throughout the dynasty.  The Mysterious Teachings, therefore, was not a 
political institution created for the administration of Daoism in the Yuan. 
 Instead, “Xuanjiao” should be seen here as the name by which the lineage of 
Zhang Liusun came to be known by the Mongols.  There is temptation to read the 
passage above as a claim to power, literally, “The emperor…venerates the words of the 
Daoists, refers to them as the Mysterious Teachings, and has truly ordered me [Zhang 
Liusun] to lead them.”  And there is a precedent, dating to the early medieval period, 
for referring to Daoism in general (Daojiao 道教) as “the Teachings of the Mysterious” 
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(xuanjiao 玄教).  But the inscription here is about a specific group of Daoists, specifically 
called or named (wei 謂) “the Mysterious Teachings,” who were the first or initial (shi 始) 
(but, notably, not the only) group to be ordered by the Mongols to lead Daoist affairs in 
the south.  It is the lineage of the Mysterious Teachings, therefore, who are being 
awarded an imperial stele to record the line of their patriarchs. It is not about the 
exclusive leaders of Daoism in general during the Yuan. 
 Indeed, as we have seen in Chapter Two, the Mongols were well aware of the 
many different kinds of Daoists active in their empire as they gradually conquered new 
territories, and they took a regional approach to the administration of the religion under 
their rule.  Zhang Liusun was granted the title of Supervising Director of Daoist Affairs 
in Jiangbei, Huaidong, Huaixi, Jing, and Xiang (Guanling Jiangbei Huaidong Huaixi Jing 
Xiang Daojiao shi管領江北淮東淮西荊襄道教事) in 1278, while Zhang Yudi, the thirty 
seventh Celestial Master, was granted the title of Supervising Director of Daoist Affairs 
in the Various Routes of Jiangnan (guanling Jiangnan zhulu daojiao shi管領江南諸路道教
事) much later, in 1291.  One may get the sense that Zhang Liusun is making a claim in 
the statement above to position himself as the leader of all Daoists for the dynasty.  
However, his acknowledgement that he was initially (and therefore not exclusively) the 
leader of Daoism taken together with the evidence presented in the previous chapter 
indicates an awareness by the date of the edict of 1319 in keeping with the reality that 
no single priest was ever granted authority over Daoist affairs during the Yuan.  
Xuanjiao, therefore, was not a political creation of the Mongols, nor was it the only 
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group of Daoist priests involved in the administration of Daoism.  Xuanjiao was the 
name of the southern Daoist lineage that became the most prominent during the Yuan. 
 
The Xuanjiao patriarchs of the Song 
 
 The edict of 1319 offers further evidence to refute the notion that Xuanjiao was 
merely an institution created by the Mongols.  It lists eight patriarchs of the lineage who 
preceded Zhang Liusun, all before the Mongol conquest of the south.  In order, they 
were: 
1. Zhang Siyong張思永 (明體素靜正真人) 
2. Feng Qingyi馮清一 (集虛演化抱式真人) 
3. Feng Shiyuan馮士元 (廣玄乾化貞一真人) 
4. Chen Qiongshan陳瓊山 (象先抱一淵素真人) 
5. Zhang Wenshi  張聞詩 (通真觀妙玄應真人) 
6. Li Zhitai李知泰 (毓真洞化靜復真人) 
7. Hu Ruhai胡如海 (寶慈昭德泰和真人) 
8. Li Zonglao李宗老 (葆光至德昌玄真人)8 
The edict informs us that in 1299 the court posthumously recognized Zhang Wenshi 
with the title of Perfected (Zhenren真人),9 and five years later, in 1314, Li Zonglao and 
                                                 
8 Ibid. 
9 The order conferring Zhang Wenshi with the title of Perfected was composed by Zhang Bochun 張伯淳 
(1243-1303), Ci Zhang Zongshi shizu zhi 贈張宗師師祖制, Yangmeng wenji養蒙文集, j.1. 
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the seven remaining patriarchs were all granted their own titles as Perfected (identified 
above).   
There is little mention of these eight patriarchs in the historical record outside of 
the edict of 1319.10  However, biographies for Zhang Wenshi and Li Zonglao can be 
found in the “Eminent Masters” (Gao shi 高士) section of the Gazetteer of Dragon Tiger 
Mountain (Longhu shan zhi 龍虎山志).11  Zhang Wenshi, we are told, first attained 
distinction during the Jiading era of the Southern Song (1260-64) when he was granted 
the title Grandmaster who Observes the Mysteries (Guanmiao Dashi 觀妙大師).  The 
court of Song Lizong (r. 1225-1264) simultaneously acknowledged him as Abbot of the 
Shangqing Palace (Shangqing gong zhuchi 上清宮住持) at Mount Longhu.  Li Zonglao, by 
contrast, received distinction much later.  He was named Superintendent in Chief of 
Daoism in Jiangdong (Jiangdong daojiao du tidian 江東道教都提點) by the court of 
Khubilai Khan in 1286, and was also acknowledged as the Abbot of the Shangqing 
Palace that year.  However, Li retired from the position on account of advanced age and 
poor health and died later the same year. 
                                                 
10 None of the patriarchs listed here are mentioned in Chang Bide 昌彼得, Songren zhuanji ziliao suoyin 宋
人傳記資料索引 [Index to Biographical Materials of Sung Figures] (Taipei: Dingwen shuju, 1974-76), nor were 
they discovered after extensive searches in online gazetteer databases (e.g. Erudition’s 中國方志庫).  
However, Zhang Siyong, Zhang Wenshi, and Li Zonglao are mentioned in several collected works from 
the Yuan. 
11 The earliest extant edition of Longhu Shan zhi dates to 1740.  However, prefaces composed by Yuan 
Mingshan 元明善 (1269-1322) and Cheng Jufu程巨夫 (1249-1318) indicate an edition of the Gazetteer 
(perhaps the original) existed in the Yuan.  Details contained in these biographies are consistent with the 
edict of 1319. 
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I have been unable to find more than these terse details about the early Xuanjiao 
patriarchs.  The example of Zhang Wenshi confirms the lineage was active mainly 
during the Southern Song.  We could speculate that the lineage that came to be known 
as Xuanjiao may have first formed in the Northern Song, but even if we were to 
estimate that the four patriarchs who came before Zhang Wenshi served in their 
capacity as leaders of the lineage each for thirty years this still locates the date to the 
beginning of the Southern Song.  Beyond the edict of 1319 and the biographies found in 
Gazeteer of Mount Longhu, there are too few sources available to us to know much more 
about the Mysterious Teachings before the Southern Song. 
 
A branch lineage of the Celestial Masters? 
 
It is unclear precisely when the Zhang family of Mount Longhu first began to 
convince other Daoists in Chinese society of their sacred pedigree and claimed the title 
of Celestial Master (Tianshi 天師) exclusively for members of their own family.  But we 
can be certain that by 1278, Zhang Liusun and his followers were well aware of the 
distinction between their own spiritual lineage and the Zhangs of Mount Longhu.  The 
Dynastic History of the Yuan (Yuan shi 元史) mentions that Zhang Liusun declined 
Khubilai Khan’s command to name him Celestial Master,12 and the event is confirmed 
                                                 
12 Yuan shi (YS) 元史 22.4527 
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in the contemporaneous biographies for the first patriarch of the Mysterious Teachings.  
Yu Ji虞集 (1272-1348) relates in his funerary epitaph for Zhang Liusun: 
His majesty ordered the Master [Zhang Liusun] to be called Celestial Master, 
[but] the Master said: “The Celestial Master is [a title] inherited from Zhang 
[Dao]Ling of the Han dynasty, and there is a line of descent.  I am not the one 
who should be named [with this title].”  Thereupon, [the emperor] named the 
Master, Senior Minister…and named him Patriarch of the Mysterious Teachings, 





Yuan Jue袁桷 (1266-1327) confirms the matter in his own inscription for the 
family of Zhang Liusun: 
Shizu thereupon ordered that the Master [Zhang Liusun] be made Celestial 
Master.  [The Master] declined, saying: The descendants of Zhang [Dao]Ling of 
the Han dynasty have inherited [the title of] Celestial Master. Now they reside at 





As we shall see in greater detail in Chapter Four, Zhang Liusun and his disciples were, 
in the majority, from the same region as the Zhang family of Mount Longhu - a region 
comprising the five Yuan dynasty Routes of Longxing, Fuzhou, and Jianchang in the 
Jiangxi Branch Province; and Raozhou and Xinzhou in the Jiangzhe Branch Province 
                                                 
13 Yu Ji虞集 (1272-1348), Zhang Zongshi muzhiming 張宗師墓誌銘 [Funerary Epitaph for the Patriarch 
Zhang (Liusun)], Daojia jinshi lüe 道家金石略, p. 927.  
14 Yuan Jue袁桷 (1266-1327), Xuanjiao da zongshi Zhang gong jia zhuan玄教大宗師張公家傳 [The Family 
Biography of the Grand Patriarch of the Mysterious Teachings, Master Zhang (Liusun)], Daojia jinshi lüe 
道家金石略, p. 924. 
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(See Map 2.1).  They would have been well familiar with the latter’s hereditary claim, 
and it is perhaps out of respect for that claim that we are seeing the distinction being 
made here.  But we are also witnessing a clear difference in how Zhang Liusun saw his 
lineage compared with family of the contemporary Celestial Master. 
 
Map 2.1 The Greater Mount Longhu Region (Longxing, Fuzhou, Jianchang, Raozhou, 






 Perhaps because two of the early Xuanjiao patriarchs listed in the edict of 1319 
above, in addition to the first Yuan patriarch Zhang Liusun, all bore the same surname 
as the Mount Longhu Zhangs, some scholars have assumed (or at least suspected) that 
there was a hereditary connection between the Mysterious Teachings and the Celestial 
Masters.  Indeed, Qing Xitai in particular has used the term “branch lineage” (zhipai 支
派) to describe Xuanjiao, as opposed to other terms (such as zongpai 宗派 or jiaopai 教派) 
that might be more accurate to describe “lineage” in a specifically religious context. On 
this matter, however, we can be certain that no such hereditary relationship existed.  
The inscription composed by Yuan Jue 袁桷 details the genealogy of the first patriarch 
and reads: 
As for the Master Liusun, his personal name was Shihan.  He was a descendant of 
the Zhang family in the line of the Marquis of Liu, [Zhang] Liang [262-189 
BCE],15 which emigrated to Wucheng, east of Qinghe [City] [Shandong].  When 
[Zhang] Sunxin was made Minister of Education, [Sun]xin’s younger brother 
assisted him as Chamberlain of the Palace Guard.  [Sunxin] gave birth to the 
Governor of Mt. Tai of the Wei dynasty, Dai, who moved from within the Yellow 
River to Qinghe.  In the 7th generation, Sunyi moved to Changle in Weizhou and 
became Palace Attendant during the Later Wei [dynasty]. [Sunyi] was 
posthumously titled the Filial Marquis. [Sunyi’s] son, Shijun, was also 
posthumously titled the Filial Marquis.  The Filial Marquis’s [Shijun’s] son begat 
Yanzhi, [who was] Regional Inspector of Yanzhou during the Northern Qi.  
[Yanzhi] begat Qianxiong who became Commander of the City of Yang during 
the Sui dynasty.  [Yanzhi] then begat Wenguan who served Tang Gaozong.  His 
son Qian was Royal Inspector of Yangzhou.  The Yangzhou [Royal Inspector, 
Qian,] begat Jie, who became the Royal Inspector of Hangzhou and was the first 
to live in Jiangnan.  Up to the Master, there were 15 generations, who now are 
residents of Guixi County in Xinzhou [Route, Jiangxi].  [The Master’s] Great 
grandfather, Hongwang, was made Grand Academician in the Academy of 
Worthies, Grand Master of Splendid Emolument, Pillar of the State, Lord of the 
                                                 
15 Zhang Liang 張良, styled Zifang 子房, was a historical military strategist to Liu Bang 劉邦, the founder 




State of Wei, and had the posthumous title ‘Peaceful and Benevolent.’  And His 
grandfather, Cuifu, was made the Grand Master of the Palace with Gold Seal and 
Purple Ribbon, Grand Minister of Education, Senior Pillar of the State, Lord of 
the State of Wei, and had the posthumous title Bountiful and Dignified, in 
accordance with the Master’s [Liusun’s] achieving noble status.  His father, Jiude, 
was made the Superior Grand Master of the Palace, Associate Administrator of 
Affairs and the Pacification Commission in Jiangdong [Route], and was accorded 
the titles Executor and Assistant Minister of the Three Offices, Grand Minister of 
Education, Senior Pillar of the State, and Lord of the State of Wei, with the 
posthumous title Cultured and Humble. 
 
The Master’s forebear, Wenshi, studied the Dao at Mt. Longhu.  After [Liusun] 
met [Wenshi] he admired him.  Subsequently, [Liusun] wore the robes of [and 
thus become] a Daoist priest, and took up what the Celestial Master of the Han 
taught, and traveled within Jiang[su] and Huai [Anhui]. 
 
公諱留孫，字師漢。 系出清河東武城張氏留侯良之裔。 孫歆為司徒, 歆弟協
為衛尉。 生魏太山太守岱自河内徙清河。 七代孫彞徙魏州昌樂為後魏侍
中。 諡孝侯。 子始均復諡孝侯。 孝侯生晏之北齊兖州刺史。 生䖍雄為隋陽






公早聞詩學道龍虎山。 見而慕之。 遂服道士服以漢天師所傳授㳺江淮間。16 
 
Zhang Liusun thus claimed descent from the brilliant strategist, general, and Marquis 
Zhang Liang 張良 (262-189 BCE), who served Liu Bang, the founder of the Han dynasty, 
in the rebellions against the Qin dynasty.  Although the titles identified are consistent 
with late Han dynasty usage, the dates for Sunxin, a subsequent ancestor of the lineage, 
are unclear.  However, the Governor of Mt. Tai, Zhang Dai 張岱, appears in the 
historical record as having served the emperors Gaodi (高帝, r. 479-482) and Wudi 武帝 
                                                 
16 Yuan Jue袁桷 (1266-1327), Xuanjiao da zongshi Zhang gong jia zhuan玄教大宗師張公家傳 [The Family 
Biography of the Grand Patriarch of the Mysterious Teachings, Master Zhang (Liusun)], Daojia jinshi lüe 
道家金石略, p. 924. 
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(r. 482-493) in several capacities during the Southern Qi 南齊 dynasty (479-502).  Thus, 
we must conclude there were at least two distinct families surnamed Zhang (Zhang 張) 
from the Mount Longhu region.  One (the Zhang family of Zhang Liusun) traced its 
lineage to an eminent figure connected to the founding of the Han dynasty, while 
another (the Zhang family of Celestial Masters) traced its lineage to the leader of the 
first Daoist religious community established at the end of the Han, Zhang Daoling (d. 
142 CE). 
Further evidence can be found in a commemorative record composed by Chen 
Lu陳旅 (1287-1342) on behalf of Zhang Delong 張德隆, the fourth patriarch of the 
Mysterious Teachings.  Chen tells us that Zhang Delong once built a hall (tang 堂) to 
venerate his ancestors near a mountain not far from Mount Longhu, and asked Chen to 
compose an inscription for it.  According to Chen: 
The Pure and True, Brilliant and Profound, Mysterious and Quiescent Perfected 
Master Zhang Delong once told me: In Guixi [City] of Guangxin [Route; a.k.a. 
Xinzhou] there is a mountain [shaped like] a great elephant.  On the yin side [i.e 
the north side] of the mountain when it rains a waterfall gushes forth and water 
flies and dances between the green forest and red cliff.  It then flows to form two 
streams that pass through and meander about.  The two streams encircle the 
fertile fields and beautiful land there.  This is where my Zhang family resides.  I 
built a hall by the streams that are named Circle Brook and Cloud Creek to gather 
together the pure qi that joins and rejoins at [the site of] the hall.  It is here that I 






                                                 





Zhang Delong goes on to say: 
I desire to have a commemorative record on [this] stone in order to show my 
descendants that the Zhang family arose in the Han [dynasty] and grew after the 
Guardian of Wei, and Governor of Mount Tai, Dai, moved from Henan to 
Qinghe.  During the Tang, the descendent of prime minister Wenguang, Jie, was 
made Royal Inspector of Hangzhou.  Because of this, the family resided in 
Hangzhou. Afterwards the family moved to Hui[zhou], and then moved to 
Rao[zhou]. Since [the move to] Rao[zhou], [the family] divided their household 
[and some moved to] Jianchang [Jiangxi].  At the beginning of the [Northern] 
Song dynasty, [Zhang] Jian moved from Jianchang to Guixi.  Jian's fourth 
generation descendant was Xu.  Xu begat the Censor-in-chief and Grand Master, 
Guan.  Guan’s son, Lian, rose [to the status of] Presented Scholar during the 
Xuanhe reign [1119-1125].  He served in a number of official positions until he 
reached [the position of] Controller-general and Grand Master.  He wrote many 
literary compositions and served as an advisor [to the court].  He was additionally 
conferred with the titles of Junior Preceptor, Executor, Assistant Minister of the 
Three Offices, and Lord Founder of State of Guixi.  [Guan’s] sons and brothers all 
attained high office.  Later, they [once again] divided [the household and some] 
moved to Fan[yi]. Xu's youngest son, Yu, remained behind to reside in Guixi.  In 
the fifth generation, the Executor, the Assistant Minister of the Three Offices, the 
Lord Specially Advanced, Senior Minister, and Grand Patriarch of the 
Mysterious Teachings [Zhang] Liusun was born.  Through the way of purity, 
tranquility, and non-action, [Liusun] assisted our emperor [Khubilai]. After the 
emperor pacified and unified the empire, he arranged for the words of the sages to 
be used to transform [the empire]. [Zhang Liusun’s] father, Jiude, was Associate 
Administrator of Affairs and the Pacification Commission in Jiangdong [Route] 
and was elevated to the grade of Censor-in-chief and Grand Master.  Three 
generations later, his majesty advanced the Censor-in-chief to Executor, Assistant 
Minister of the Three Offices, Grand Minister of Education, Senior Pillar of the 
State, and Lord of the State of Wei. Both grandsons were awarded [pensions of] 
2000 dan [of rice].  The accomplishments of the clan have been assembled on stone 
(?). 
 
Yu's eldest son was called Gua.  Gua’s second son, Zongpo, was upright, and his 
various sons all studied with Master Lu Wen'an (Lu Jiuyuan, 1139-1192). In the 
fourth generation after Zongpo, [Zhang] Delong was born.  Thus I am the 
nephew of the Grand Patriarch [Zhang Liusun]." He said, "Starting from my 
ancient ancestors until now, I have made the sacrifices [to them], and the Zhang 
family flourishes up to today. 
 
As the nephew of the Grand Patriarch, I am bound to inherit his Dao and I will 
surely make the sacrifices to him.  The Grand Patriarch truly used the teachings  
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of Laozi to benefit and instruct the court and [because of this] his seven patriarchs 
were all retrospectively made Perfected.  The first was Zhang Siyong and the 
















Accordingly, Zhang Siyong, Zhang Wenshi, Zhang Liusun and his nephew, 
Zhang Delong, were all members of a separate descent line of Zhangs residing in 
Xinzhou.  While one Zhang family claimed descent from the founder of the first Daoist 
religious community at the end of the Han dynasty (i.e. Zhang Daoling), the Zhang 
family of Zhang Liusun claimed descent from Zhang Liang, a brilliant military adjutant 
of the founder of the Han dynasty, whose later scions (through the line of Zhang Dai) 
came to settle in the Jiangxi region.  Furthermore, many of the other early patriarchs of 
the Mysterious Teachings before the Yuan were not surnamed Zhang, and thus had to 
come from different families in the greater Mount Longhu region.  Consequently, the 
Mysterious Teachings was not a “branch lineage” of the Zhang family of Celestial 
Masters. 




 Our only alternative is to view Xuanjiao as a spiritual lineage of Daoists, complete 
with their own filiation lines, that was little different from the majority of lineages that 
have practiced Daoism since the religion’s inception.  Indeed, in his early examination 
of the subject, Sun Kekuan created a chart of the generations of disciples within the 
lineage who had received transmission of their teachings.  He listed fifty-two names in 
five generations of the lineage of the Mysterious Teachings appear in Table 2.1 as 
follows: 
 
Table 2.1.  The Generations of the Mysterious Teachings according to Sun Kekuan19 
 
                                                 
19 This table is based on Sun Kekuan 孫可寬, Song Yuan daojiao zhi fazhan 宋元道教之發展 [The 
Development of Daoism in the Song and Yuan dynasties] (Taizhong: Donghai daxue, 1968), pp. 212-217. 























































Ritual practice, scriptures, and religious aspects of the Mysterious Teachings 
 
 It appears scholars have been wrong in their assumption that Xuanjiao was not a 
real Daoist lineage, that it “does not seem to have had any scriptures, liturgical 
registers, filiation lines, or indeed any feature of a Daoist school.”20  However, it 
remains somewhat unclear what kind of Daoism they practiced, and precisely why they 
were of such interest to the Mongol rulers.  The inscriptions are not forthcoming about 
their beliefs, but a thorough reading can help form a picture of their ritual practice, the 
scriptures they adhered to, and other religious skills they mastered.   
 In many ways, the priests of the Mysterious Teachings practiced Daoism as those 
who follow the Way of the Celestial Master have been doing since the original religious 
community spread across China after the Han dynasty.  They followed the central 
teaching of the “Orthodox and Unified Covenant with the [Supernatural] Powers” 
(Zhengyi mengwei正一盟威) and adhered to the precepts and codes of conduct still 
preserved in scriptures such as the Xiang’er Commentary on the Laozi (Laozi Xiang’er zhu
老子想爾注, ZW 768) and the Commands and Precepts for the Great Daoist Family (Da 
Daojia lingjie大道家令戒, DZ 789).  Like members of the first Daoist community, 
Xuanjiao priests considered themselves “people of the Dao” (Daomin 道民), and could 
be identified by the talismanic registers (fulu 符籙) they wore (or, rather, carried) to 
signify their status within the religious community.  As spiritual descendants of the 
                                                 
20 Goossaert, “Xuanjiao,” in Pregadio, ed. Encyclopedia of Taoism, p. 1133. 
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followers of the Way of the Celestial Master in the middle-imperial period, they were 
trained in the scriptures and ritual methods of the Shangqing 上清 and Lingbao 靈寶 
corpus.  Although they were familiar with the newly revealed scriptures and exorcistic 
approaches that were the hallmark of the new lineages of the Song dynasty, they were 
primarily experts in the traditional Daoist ritual, and their programs were based on 
methods which would have been familiar to their forebears.  They complemented their 
expertise in ritual practice with advanced knowledge of the Yijing and familiarity with 
the traditions of internal alchemy. 
 Examples from the canonical and epigraphical record confirm that the priests of 
the Mysterious Teachings were primarily experts in the rituals of the Great Numinous 
Treasure Method (Lingbao dafa 靈寶大法), on which they based many of the rituals they 
performed on behalf of the Mongol court.  One example, from the Veritable Facts 
Concerning the True Lord Investigator of the Taiping Xingguo Temple on Mount Lu (Lushan 
Taiping xingguo gong Caifang zhenjun shishi 廬山太平興國宮採訪真君事實, CT 1286), 
reveals that Zhang Liusun once stopped at Mount Lu (Lu shan 廬山) in 1314 to perform 
a “pure Offering of the Numinous Treasure” (lingbao qinqjiao 靈寶清醮) over the course 
of three days.  On the first day, Zhang supervised the sweeping and cleaning of the 
ritual area before scriptures were recited and an altar was constructed.  On the second 
day, the ritual was announced to the community, edicts from the court were read out, 
and petitions were presented to the gods.  Finally on the third day, the deity of the 
mountain was feted early in the morning, and at the height of the jiao imperial incense 
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was offered in front of the deity and before more than one hundred and twenty 
dignitaries (including the local Mongol officers and daghurhaci overseers).  Its main 
purpose was to give thanks for the health of the emperor and for peace in the realm.   
Another example is the Great Offering of the Yellow Registers for Universal Salvation 
(Huanglu pudu dajiao 黃籙普度大醮) performed in 1325 at the Changchun Palace in 
Dadu.  It was presided over by the second patriarch of the Mysterious Teachings, Wu 
Quanjie, with the assistance of Zhang Sicheng (the thirty sixth Celestial Master) and Sun 
Ludao (at the time the leader of the Quanzhen movement in north China).  Yu Ji records 
that the ritual lasted for seven days and that dignitaries from the imperial court and 
“thousands of Daoists from the north and south” (nanbei daoshi qianchong 南北道士千眾) 
were in attendance.21  The Yellow Registers ritual, performed for souls suffering in the 
underworld to be released, is listed among the earliest Daoist rituals cataloged in the 
Supreme Secret Essentials (Wushang biyao 無上秘要, CT 1138, dated 577) and was ranked 
second in the Lingbao liturgy by Lu Xiujing (406-477).  As such, it was one of the most 
important rituals a Daoist priest could perform.  Among the priests of the Mysterious 
Teachings, Wu Quanjie in particular appears to have been highly trained in the Lingbao 
liturgy.  Yu Ji notes: 
As for matters of establishing the Daoist Offering, this was his expertise. With 
regard to the teaching of its principles, there was no one better. 
道家醮設之事, 是其職掌，故于科教之方，無所遺闕。22 
                                                 
21 Yu Ji虞集, Huanglu pudu dajiao gongde bei 黃籙普渡大醮功德碑, Daojia jinshi lüe 道家金石略, p. 922. 
22 Yu Ji 虞集, Hetu xian tan zhi ji 河圖仙壇之記, Daojia jinshi lüe 道家金石略, p. 963. 
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Several sources indicate Wu composed a manual on Lingbao ritual titled The Jade Mirror 
of the Numinous Treasure (Lingbao yujian 靈寶玉監), in ten juan (now lost).23  Moreover, 
his biography indicates he was well familiar with system of rituals adopted as the 
imperial standard of the Song dynasty found in the Biography of [the Perfected Lord] 
Assisting Sanctity and Protecting Virtue (Yisheng baode zhuan 翊聖保德傳, CT 1285).24 
Other priests of the Mysterious Teachings were also experts in major Daoist 
rituals.  In 1290, Chen Kefu 陳可復 (d. 1307) of Dinghai County in Jiangzhe Province 
(modern Ningbo) presented himself to the imperial court and received an audience 
with Khubilai Khan. The emperor found his instructions on long life and transcendence 
revealing and stationed him at the Chongzhen Palace, the base of the Mysterious 
Teachings at the capital.  Over the following seventeen years, Chen shared his 
knowledge of the Thunder Rites (leifa 雷法) with Wu Quanjie, Sun Yiqian, Xia Wenyong 
and other Xuanjiao priests.  Ren Shilin reports: 
As for those who received [his transmission of the] Thunder Rites, there was the 
present Heir to the Mysterious Teachings, the Director of Supervisors of Daoism 
in Jiang, Huai, Jing, and other places, the Chongwen hongdao xuande Perfected, 
the Lord Wu, and others. 
                                                 
23 There is a version of the The Jade Mirror of the Numinous Treasure that is in the Daozang (Lingbao yujian 靈
寶玉監, CT 547).  More research is needed to determine if any of the 43 juan of the surviving text can be 
attributed to Wu Quanjie.  For more on The Jade Mirror, see Schipper and Verellen, eds., The Taoist Canon: 
A Historical Companion to the Daozang, p. 1018. 
24 Yu Ji’s biography for Wu (Hetu xian tan zhi ji河圖仙壇之記) repeatedly names the rituals Wu Quanjie 
performed during the Yuan.  They include not only the Great Offering of the Yellow Registers for Universal 
Salvation, mentioned above, but also the Great Offering of the Universal Heaven (Putian dajiao 普天大醮) and 
the Great Offering of the Whole Heaven (Zhoutian dajiao 周天大醮), which were part of the system of ritual 
submitted to the Song court in 1016 by Wang Qinruo王欽若 (962-1025 ).  See the entries by Poul 
Andersen, “Luotian dajiao” and “Yisheng baode zhuan,” in Pregadio, ed. Encyclopedia of Taoism, pp. 723-
24 and pp. 1180-81 respectively. 
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授受雷法最著者, 金玄教嗣師, 總協江淮荊等處道教都提點, 崇文弘道玄德真
人吳君其人也.25 
Like many other Daoists who served the Mongol court, Chen was often sent back to the 
Ningbo region to perform his rituals, usually to pray for rain in times of drought near 
his home region.  He later received the title of Ritual Master (Taiji lingmiao hongjiao fashi
太極靈妙弘教法師) from the court and was appointed to oversee several temples in 
Ningbo.26  But he resided at the Chongzhen Palace between his frequent travels to and 
from the capital and his regular contact with the priests of the Mysterious Teachings 
exposed members of the lineage to the Thunder Rites. 
Apart from public ritual, Mysterious Teachings priests were also knowledgeable 
in the geomantic and divination techniques of the Yijing 易經.  Zhang Liusun once 
employed his advanced skills in Yijing milfoil divination to advise Khubilai Khan on his 
struggles with the descendents of his older brother, Hülegü (1217-1265).  Hülegü’s 
grandson, Arghun (1258-1291), was in a war for succession in Persia and sent his own 
son, Oljeitü (Ch: Wanze 完澤, Wanzedu完澤篤, d. 1316) to seek aid in the conflict by 
uniting with the emperor of the Yuan.  Khubilai turned to Zhang for guidance: 
His majesty was going to appoint ministers, and he summoned the Master [Zhang] to 
make a Zhouyi milfoil divination [about whether or not] it was favorable to unite with 
Wanze [Oljeitü].  He obtained ‘tongren’ [Hexagram 13, which changed to] ‘yu’ 
[Hexagram 16].  The Master said: “Tongren [means] ‘be flexible.’  Having attained a 
position, he will respond to ‘qian’ [Hexagram 1]. This is the unity of lord and servant.  
                                                 
25 Ren Shilin任士林 (1253-1309), Qingyuan lu Daolu Chen jun muzhiming 慶元路道錄陳君墓誌銘, Daojia 
jinshi lüe 道家金石略, p. 892.  Xu Maozhao also received training in the Thunder Rites and other Daoist 
rituals from the south.  See Zhu Benchu 朱本初, Gu baohe tongmiao chongzheng zhenren Xu gong xingshu故
保和通妙崇正真人徐公行述,, Daojia jinshi lüe 道家金石略, p. 907. 
26 Zhu Benchu 朱本初, Gu baohe tongmiao chongzheng zhenren Xu gong xingshu故保和通妙崇正真人徐公行
述,, Daojia jinshi lüe 道家金石略, p. 907. 
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‘Yu is beneficial for matters of establishing fiefs and appointing ministers’ [a quotation 
from Hexagram 16].   I hope your majesty will have no doubts.”  Afterward, Wanze was 
made a Prime Minister, he subsequently received lasting support from the establishment 





Another senior Xuanjiao priest, Lei Siqi 雷思齊 (Kongshan xiansheng 空山先生, 1231-
1303), was also an expert in the Yi and penned several treatises on the subject over the 
course of his lifetime.  They include On Penetrating the Transformations Based on the Manic 
Procedures of the Book of Changes (Yishi tongbian 易筮通變, CT 1011) and On Penetrating the 
Transformations Based on the Charts of the Book of Changes (Yitu tongbian 易圖通變, CT 
1014).  His preface and separate introduction to the Yitu tongbian, The Prefaces to Master 
Kongshan’s [Treatise] on Penetrating the Transformations Based on the Charts of the Book of 
Changes (Kongshan xiansheng yitu tongbian xu 空山先生易圖通變序, CT 1012) and The 
River Chart (Hetu 河圖, CT 1013), conform with an understanding of the Yijing as it was 
developed during the Song dynasty and represent the Yi as it would inform principles 
in the performance of Daoist ritual in later centuries.  Lei’s treatises were assembled 
years after his death in 1301 and presented to the court in 1331 and they remain a part 
of the Daoist Canon today.28  According to his own preface for the Yitu Tongbian, Wu 
                                                 
27 Yu Ji虞集, Zhang Zongshi muzhiming張宗師墓誌銘 [Funerary Epitaph for Patriarch Zhang (Liusun)], 
Daojia jinshi lüe 道家金石略, p.927. 
28 As such, Xuanjiao may have been instrumental in popularizing the Song interpretation of the Yi which 
became widespread in Chinese society after the Yuan. 
86 
 
Quanjie and other disciples considered Lei to be the master (jiangshi 講師) of the Yijing 
within the lineage. 
 Finally, the sources also indicate that Xuanjiao priests were familiar with various 
practices of internal alchemy. Yu Ji reveals that Wu Quanjie, while on his early travels 
to Changsha and Mount Heng in Hunan province, once received transmission of the 
techniques of the so-called “Southern School of Internal Alchemy” (Nanzong jindan zhi 
shu 南宗金丹之術) from a certain Zhao Qi 趙淇: 
[Zhao Qi saw that Wu’s] spirit and qi were full and bright, that he was blessed 
and virtuous, and that he could receive [Zhao’s] Dao. Thereupon, they burned 
incense in a secret room, and [Zhao] brought out his texts and transmitted them 
[to Wu].  They were all the secret sayings of [Liu] Haichan and [Li] Yuxi.” 
神氣冲爽, 而有福德, 可以受吾道. 乃焚香蜜室, 出其書以授之, 則皆海蟾玉溪
之秘云.29 
Moreover, Xia Wenyong and Chen Rixin both gathered “Daoist texts and classics of the 
elixir” (daoshu danjing 道書丹經) on their travels throughout the realm and made the 




 The earliest edition of the Hereditary House of the Celestial Masters Descended from 
the Han (Han Tianshi shijia 漢天師世家, DZ 1463) dates to the end of the Ming dynasty.  
                                                 
29 Yu Ji 虞集, Hetu xian tan zhi ji 河圖仙壇之記, Daojia jinshi lüe 道家金石略, p. 963. 
30 Huang Jin黃溍 (1277-1357), Tejin shangqing xuanjiao da zongshi yuancheng wenzheng zhonghe jingyun da 
zhenren zongxie jianghuai xing xiang deng chu daojiaoshi zhi jixian yuan daojiaoshi Xia gong shendao bei 特進上
卿玄教大宗師元成文正中和翊運大真人總攝江淮荊襄等處道教事知集賢院道教事夏公神道碑, Daojia jinshi 
lüe 道家金石, p.982; Yu Ji虞集, Chen zhenren daoxing bei 陳真人道行碑, Daojia jinshi lüe 道家金石略, p. 932. 
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However, later versions of the genealogy of the Zhang family of Mount Longhu – for 
example, the Genealogy and Chronology of the Marquis and Celestial Masters of the Zhang 
Family (Liuhou Tianshi shijia Zhang shi nianpu 留侯天師世家張氏年普), compiled in 1890 
by the sixty-first Celestial Master, Zhang Renzheng 張仁晸 (1820-1902) – came to 
incorporate the early Han general, Zhang Liang, who we have seen was an ancestor of 
more than one Mysterious Teachings patriarch, into the line of descent as the tenth 
generation ancestor of Zhang Daoling.31  In effect, the history of a separate descent 
group of Zhangs connected to Zhang Liusun and other members of the Mysterious 
Teachings has been overwritten and conflated with the genealogy of the Zhang family 
of Mount Longhu.  Moreover, in my fieldwork for this dissertation, I traveled to Mount 
Longhu to examine inscriptions at the current site of the Household of the Celestial 
Masters (Tianshi fu 天師府), the traditional seat of the Zhang family.  Installed in the 
central courtyard of what is now a national tourist destination at a World Heritage Site 
in China, I discovered the inscription (pictured below) of an unrecorded posthumous 
biography of Zhang Liusun.  The stele was in such poor condition that it was 
unreadable.  But when I inquired about it to a local resident, he was careful to note it 
originally stood on the grounds of the Shangqing Palace (Shangqing gong 上清宮), some 
distance away.  Site planners had brought it to Tianshi fu under the mistaken 
                                                 
31 The Genealogy and Chronology is not widely available to the general public for viewing, but its contents 
have been noted by several scholars.  See Vincent Goossaert, “Bureaucratic Charisma: The Zhang 




assumption that Zhang Liusun was a member of the storied Zhang family of Celestial 
Masters. 
 The late redaction of the genealogy and the relocation of a forgotten inscription 
to a place where it does not rightly belong are only recent examples of how the 
Mysterious Teachings has been obscured in the history of Daoism.  While scholars have 
generally viewed Xuanjiao as a “peculiar creation” of the Yuan, or the “representatives 
and lawful agents of the Celestial Master at the capital,” this chapter reveals that the 
Mysterious Teachings was actually already in the Song a distinct spiritual lineage of 
Daoist priests, little different in structure from the majority of lineages that have 
practiced Daoism since the end of the Han dynasty.  The Patriarchs of the Mysterious 
Teachings who were surnamed Zhang 張 were part of a separate descent group of 
Zhangs living in the Mount Longhu region and not members of the Zhang family of 
Celestial Masters who claimed descent from Zhang Daoling.  The Mysterious 
Teachings, instead, had its own line of patriarchs dating to the Southern Song and many 
lineage members with their own filiation lines well into the Yuan.  They practiced the 
Way of the Celestial Master, like other Daoist lineages, but were experts in ritual and 
masters of the Yi 易.  In short, it is no longer feasible to downplay the independent 
standing of the Mysterious Teachings lineage.  In the following chapter I will pursue in 




Image 1.1 Stele for [the Perfected] Renqing (Zhang Liusun) 
 
(Photo taken by the author) 
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Image 1.2 Postface 
 
(Photo taken by the author) 
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 In Chapter Two of this study, I established that the Mongols never granted 
authority to any single Daoist or group of Daoists to administer Daoist affairs 
exclusively for the dynasty.  Instead, they patronized many different Daoists 
throughout their rule in China and granted authority to different groups to administer 
the religion in specific regions and localities of the empire.  The lineage of the 
Mysterious Teachings was one of these groups, granted authority over Daoist affairs in 
the Yuan provinces of Henan Jiangbei and Huguang, which included the regions 
referred to as “Jiangbei,” “Huaidong,” “Huaixi,” “Jing,” and “Xiang.” They effectively 
divided the administration of Daoism in south China with the patriarch of the Zhang 
family of Mount Longhu, who was conversely granted authority over Daoism in the 
Yuan provinces of Jiangxi and Jiangzhe (which includes only part of what we call 
“Jiangnan,” or the Lower Yangzi River region, today).  Although Xuanjiao has 
heretofore been regarded as simply as a “peculiar creation of the Yuan period,” I 
established in the previous chapter that the Mysterious Teachings was in fact a distinct 
Daoist lineage, separate from the Zhang family of Mount Longhu, which participated in 
the same broader tradition of the Way of the Celestial Master.  The present chapter 
advances my argument that Xuanjiao was a distinct Daoist lineage by examining their 
activities in local society and their interactions with prominent literati of the day.  I 
begin by describing the increase of Mysterious Teachings priests at the imperial capitals 
at Dadu and Shangdu, and subsequently show how members of the Xuanjiao lineage 
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colonized temples outside of the capitals and away from their home region of Mount 
Longhu.  Next, I describe how members of the Xuanjiao lineage often returned to 
Mount Longhu to expand their presence by building new temples and monasteries 
throughout the region to recruit and train new members of the lineage and to perform 
charitable works for the local population.  Finally, using primarily art and literary 
evidence, I show how Xuanjiao priests and patriarchs shared a rich social life with 
members of the Confucian-trained literati and that their presence at the highest levels of 
Yuan society was routinely celebrated. 
 
Xuanjiao at the imperial capitals 
 
 Within a year after Khubilai named Zhang Liusun Patriarch of the Mysterious 
Teachings, he built him a Palace for the Veneration of the Perfected (Chongzhen Gong 崇
真宮) in both imperial capitals, where Zhang could reside and take charge of ritual 
affairs of the state (jian Chongzhen gong yu liangdu, bi liusun ju zhi, zhuan zhang cishi建崇
真宮于兩都, 俾留孫居之, 專掌祠事).1  The emperor required ready access to priestly 
counsel and clerical services at a moment’s notice should drought, flood, or pestilence 
break out in his empire, and Zhang and his followers were required to be close at hand.  
When the emperor left Dadu seasonally to journey to his second capital near Duolun, 
                                                 
1 Yuan shi 元史, Shilao zhuan 釋老傳, vol. 6, p.4527.  Again, to “take charge of ritual affairs of the state” 
should not be construed here as Zhang Liusun being placed in charge of all ritual matters of the state, 
sacrifices to the ancestors of the imperial house or otherwise. 
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on the edge of the Mongol steppe, his court invariably made the journey with him.  The 
move was not simply to escape the harsh summer heat of Beijing, as the sources often 
suggest.  Always the master of matters important to the many polities under his rule, 
Khubilai took every effort to maintain his connection with the Mongol homeland and 
project his role as the universal ruler of Mongols, Chinese, and more.  His regular 
presence on the steppe created the clear impression of a ruler well connected to his 
native origins, and the presence of a priestly entourage in his homeland simultaneously 
confirmed his supremacy as emperor and secured spiritual protection for all his 
servants. 
 The Chongzhen Palaces needed capable priests to assist in the intricacies of 
efficacious ritual and to manage the temples’ wide-ranging affairs, and soon members 
of the Mysterious Teachings lineage from Mount Longhu came north to assist Zhang 
Liusun in his duties to the Yuan state.  Two members of the lineage with whom Zhang 
was ordained made the trek in 1278 – Xu Maozhao (徐懋昭, 1240-1321) and Chen Yigao 
(陳儀高, 1255-1299).  Xu was an accomplished ritual specialist, skilled in “subduing the 
demons and spirits, commanding the thunder and rain, sacrificing to the stars and 
asterisms, and dispelling calamity and misfortune” (nengyi guishen, zhi leiyu, ji xingdou, 
mizai li 能役鬼神, 致雷雨, 祭星斗, 弭災沴).2  However, he served at the capital only two 
                                                 
2 Zhu Siben朱思本, Gu Baohe tongmiao zongzheng zhenren Xu gong xingshu 故保和通妙宗正真人徐公行述 
Daojia jinshi lüe 道家金石略, p. 907. 
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years before petitioning the Patriarch to return to the south, suggesting his religious 
ambitions lay elsewhere: 
“As for taking up the Way of Purity and Non-Interference to assist the sagely 
Son of Heaven attain Great Peace, I am not like the Master [Zhang].  I wish to 
travel in the woods and valleys, and enjoy the carefree life in the clouds and mist.  
The Master [Zhang] should not contest my intention.”  Thereupon he 
lightheartedly departed, donned his river cap and vine boots, and went [to live] 
above and beneath the mountains and rivers of the Immortal Cliffs, seeking out 
the strange and finding the extraordinary, and built a separate lodging to respond 
to the emperor’s plan. 
 
以清靜無為之道佐聖天子致太平, 某不如師.  棲遲林壑, 笑傲烟霞.  師當無以
奪某志.  遂翩然而返, 綸巾葛履, 上下仙岩山水間, 搜奇抉勝, 將構別館為報上
計. 3 
 
 Chen Yigao served under Zhang Liusun for two years before he became the 
eminent Instructor to Khubilai’s son and initial heir, Jinggim (Zhenjin, 真金), and spent 
most of his time in the prince’s retinue traveling the steppe while serving him in Central 
Asia.  But after Jinggim’s death in 1285, Chen returned to the Chongzhen Palace and 
assisted Zhang Liusun in temple affairs.  In 1291, when Chen was recognized by the 
court for his service to the prince he was also promoted to Superintendent (tidian 提點) 
of the Chongzhen Palace.4  He served in that capacity until he was permitted to return 
to his natal home three years later to tend to his poor health.5 
                                                 
3 Ibid. 
4 Zhang Bochun張伯淳, Chongzheng lingwu ninghe fashi tidian wenxue qiu’an xiansheng Chen zunshi 
muzhiming 崇正靈悟凝和法師提點文學秋安先生陳尊師墓誌銘, Daojia jinshi lüe, p.872. 
5 Chen went home to Jiangxi, but returned to the court in 1295 to serve as Instructor in the retinue of the 
Prince of Liang until Chen’s death in 1299. 
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 After Xu Maozhao and Chen Yigao, a steady stream of lineage members 
regularly made their way north.  We know that Wu Quanjie came to the capital in 
response to a summons by his master in 1287, and that Xia Wenyong made the journey 
in 1300.6  And from what little evidence remains of the life of Zhang Delong, we know 
he assisted his predecessors for nearly forty years at the capital before becoming Grand 
Patriarch himself.7  Indeed, with the succession of each new emperor after Khubilai and 
the confirmation of the Grand Patriarch of the Mysterious Teachings in every reign 
period, Xuanjiao priests consistently came north to support their patriarch in his duties 
to the Yuan state.  The individual disciples named in the sources who we know for 
certain made the journey include Wang Shouyan 王壽衍 (1272-1353), Sun Yiqian 孫益謙
(b. 1265), Mao Yingda 毛穎達, Chen Rixin 陳日新 (1277-1329), Yu Yicheng 余以誠, He 
Enrong何恩榮, Li Yifang李奕芳, Zhang Sifang張嗣房 (d.1326), Xue Tingfeng薛廷鳳 (fl. 
1313-1354), Shu Zhixiang舒致祥, Xue Xuanyi薛玄羲 (1286-1343), Yu Tianlin徐天麟, 
                                                 
6 Yu Ji虞集, Hetu xiantan zhi ji 河圖仙壇之記, Daojia jinshi lüe, p. 963; Huang Jin黃溍, Tejin shangqing 
xuanjiao da zongshi yuancheng wenzheng zhonghe yiyun zhenren zongxie jiang huai jing xiang dengchu daojiao 
shi zhi jixian yuan daojiao shi Xia gong shendao bei 特進上卿玄教大宗師元成文正中和翊運大真人總攝江淮荊
襄等處道教事知集賢院道教事夏公神道碑, Daojia jinshi lüe, p. 983. 
7 Huang Jin identifies Zhang as having served his uncle (Zhang Liusun) at the court for forty years.  See 
Huang Jin 黃溍, Xuanjing an ji 玄靜庵記, Daojia jinshi lüe, p. 977. 
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and Ding Yingsong丁應松.8  Not all of these priests attained high status or recognition 
from the imperial court for their service, but as Yuan Jue 袁桷 is careful to point out, 
“they all served in the ritual affairs at the two Chongzhen Palaces” (jieju lianggong 
Chongzhen gong cishi 皆舉兩宮崇真宮祠事).9 
  How many additional members of the Xuanjiao lineage went to serve at the 
imperial capital during the late Yuan?  It is impossible to establish a definitive number, 
but the anecdotal evidence suggests there were many indeed.  Huang Jin黃溍 (1277-
1357) suggests Zhang Liusun’s disciples numbered in the hundreds (kaifu zhi dizi shu 
shibai ren開府之弟子數十百人).10  And we know that service at the capital often led to 
advancement within the lineage hierarchy and honors from the imperial court.  
Consequently, there was considerable motivation for many lineage members to journey 
to the capital.  And as we shall see below, whether or not they were distinguished with 
                                                 
8 Wang Wei王禕 indicates Wang Shouyan served at the capitals under Chen Yigao for many years in 
Yuan gu hongwen fudao cuide zhenren Wang gong bei 元故弘文輔道粹德真人王公碑, Daojia jinshi lüe, p. 990.  
Ren Shilin任士林 identifies Sun Yiqian as having served as Superintendant of Chongzhen Palace before 
Xia Wenyong in Qingyuan lu dao lu Chen jun muzhiming 慶元路道録陳君墓誌銘, Daojia jinshi lüe, p. 892.  
Yuan Jue 袁桷 composed an edict identifying Mao Yingda as Superintendant of the Chongzhen Palace in 
Mao Yingda feng zhenren zhuji dingjia 毛穎達封真人主祭丁甲, Qingrong jushi ji  清容居士集, j.37.  Yu Ji 虞集 
informs us in Chen zhenren daoxing bei 陳真人道行碑, Daojia jinshi lüe, p. 932, that Chen Rixin served as 
Supervisor (tiju 提舉) and then Superintendant (tidian 提點) of the Chongzhen Palace in Shangdu before 
being promoted to Superintendant of Dadu Chongzhen Palace in 1308.  The remaining names in this list 
are identified specifically as having served at the capital in Yuan Jue袁桷, Youyuan kaifu yitong sansi 
shangqing fucheng zanhua baoyun xuanjia da zongshi Zhang gong jiazhuan 有元開府儀同三司上卿輔成贊化保
運玄教大宗師張公家傳, Daojia jinshi lüe, p. 925. 
9 Yuan Jue袁桷, Youyuan kaifu yitong sansi shangqing fucheng zanhua baoyun xuanjia da zongshi Zhang gong 
jiazhuan有元開府儀同三司上卿輔成贊化保運玄教大宗師張公家傳, Daojia jinshi lüe, p. 925.  Yuan gives 
nine additional names of disciples who served at the Chongzhen Palaces, including He Enrong, Li Yifang, 
Zhang Sifang, Xue Tingfeng, Yu Zhixiang, Zhang Delong, Xue Xuanyi, Yu Tianlin, and Ding Yingsong. 
10 Huang Jin 黃溍, Longhu shan xianyuan guan ji 龍虎山仙源觀記, Daojia jinshi lüe, p. 976. 
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titles and honors from the court, those connected to the Chongzhen Palace could see 
their careers progress in notable positions elsewhere in the empire. 
 
Xuanjiao colonization in the south 
 
 Wu Quanjie is one example of a member of the Mysterious Teachings lineage 
who went to the capital (in 1287) and saw his career dramatically advance.  But even 
before he was named Superintendent of the Chongzhen Palace in 1298 and Heir to the 
Mysterious Teachings (Xuanjiao cishi玄教嗣師) in 1306, Wu was ordered (in 1289) to 
travel to the south and make state sacrifices at Mount Heng 衡山 in Huguang Province.  
Later, in 1295, he was named Superintendant of Mount Heng (Heng Shan tidian 衡山提
點).11  However, his repeated assignments to sacrifice at the sacred mountains and 
rivers throughout the empire required him to name a replacement, and he chose 
another member of the lineage who had come to the capital, Li Yifang 李奕芳, to serve 
in his place.  Li remained at Mount Heng for the remainder of his life and was 
recognized by the imperial court as Superintendant of the Southern Marchmount  
(Nanyue tidian 南嶽提點) and its many temples, including the Temple of the Southern 
Peak (Nanyue Miao南嶽廟), the Palace of Longevity and Tranquility (Shouning Gong壽
寧宮), and the Palace of the Radiant Sage (Chaosheng Gong 昭聖宮.12  Thus, the lineage of 
                                                 
11 Yu Ji虞集, Hetu xiantan zhi ji 河圖仙壇之記, Daojia jinshi lüe, p. 964. 
12 Yuan Jue袁桷, Youyuan kaifu yitong sansi shangqing fucheng zanhua baoyun xuanjia da zongshi Zhang gong 
jiazhuan 有元開府儀同三司上卿輔成贊化保運玄教大宗師張公家傳, Daojia jinshi lüe, p.925. 
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the Mysterious Teachings spread to Huguang Province and established a lasting 
presence in the Hunan region. 
 Xu Maozhao, too, was involved in the advancement of the Mysterious Teachings 
outside of the capital and away from Mount Longhu.  Xu may have “donned his river 
cap and vine boots” to retire from the capital, but we know that in 1302 he received an 
imperial writ appointing him Superintendant of the Belvedere of Communing with the 
Perfected (Tongzhen Guan通真觀) in Changzhou Route, Jiangzhe Province (常州路宜興
州).13  Tongzhen Belvedere was the home temple of his first master, Zhang Songyin 張松
隱, under whom he had trained in the Daoist teachings before being ordained by his 
second master and current patriarch, Zhang Liusun.  Zhang Songyin’s death required 
the local Daoist Registrar to report to the court the vacancy at the temple, and Xu was 
his most senior student and named as most capable in the administration of temple 
affairs after his stint at the capital.  Thus, the Xuanjiao lineage displaced Zhang 
Songyin’s lineage at the head of this temple.  Xu presided over Tongzhen Belvedere 
until 1317, when he returned to the capital to assist the Grand Patriarch in his duties.  In 
1321, after the death of Zhang Liusun, Xu retired from the capital once again and 
returned to Mount Longhu where he died later that same year.   The court subsequently 
appointed Zhang Delong (who would later become the fourth Grand Patriarch of the 
Mysterious Teachings) to succeed him at Tongzhen Belvedere, and under Zhang’s 
direction and with the backing of Wu Quanjie, the new Grand Patriarch at the court, the 
                                                 
13 Zhu Siben朱思本, Gu Baohe tongmiao zongzheng zhenren Xu gong xingshu 故保和通妙宗正真人徐公行述; 
Daojia jinshi lüe, p. 907. 
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Xuanjiao lineage took hold not only at Tongzhen Belvedere, but also to priests serving 
at other temples in Changzhou Route.14  Thus, a new branch of the Xuanjiao lineage 
was founded at Changzhou in modern Jiangsu province. 
 However, the most dramatic expansion of the Xuanjiao lineage outside of the 
imperial capitals and away from Mount Longhu was in Hangzhou Route, the former 
capital of the Southern Song.  Wang Shouyan, for example, became a disciple of Chen 
Yigao when the latter served Jinggim at the Belvedere of the Four Sages who Prolong 
Auspiciousness (Sisheng yanxiang guan 四聖延祥觀) in Hangzhou, and frequently 
traveled with his master to Shangdu and elsewhere in Central Asia in the retinue of the 
prince.  After the Jinggim’s death in 1285, Wang returned to Dadu, and in 1288 was 
named Superintendant of the Kaiyuan Palace (Kaiyuan Gong開元宮) in Hangzhou.  
Wang received promotions periodically, and was confirmed in his status after 
Khubilai’s death in 1295 by the Chengzong emperor.  However, Chengzong later 
increased his responsibilities in the former Song capital by naming him Superintendant 
and Abbot of the Belvedere of Assisting the Sage (Yousheng Guan 佑聖觀) in 
Hangzhou.15   
 After a fire in 1302, Wang was ordered to transfer control of the Yousheng 
Belvedere to Sun Yiqian, who had previously served as Superintendant of the 
                                                 
14 Jie Xisi揭係斯, Changzhou tongzhen guan xiuzao ji 常州通真觀修造記, Daojia jinshi lüe, p. 933.  This 
commemorative identifies a Chen Jingmao陳景懋 as having inherited the teachings of Wu Quanjie 
through Zhang Delong.  Chen was appointed Supervisor (tiju 提舉) and later Superintendant (tidian 提點) 
of this temple after Zhang. 
15 Wang Wei 王禕, Yuan gu hongwen fudao cuide zhenren Wang gong bei 元故弘文輔道粹德真人王公碑, 
Daojia jinshi lüe, p. 990. 
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Chongzhen Palace in Dadu.  Sun apparently had a knack for overseeing the efficient 
appropriation of materials for the construction of new temple buildings and was 
instrumental in working with local authorities in Hangzhou to secure materials needed 
for the complete reconstruction of Yousheng Belvedere.  Sun reported the completion of 
the project to Wu Quanjie, who in turn made the announcement to the court in 1306, but 
Sun returned to his post in Hangzhou for the remainder of his years.  The inscriptions 
about Sun Yiqian tell us he became the beloved master at Yousheng Belvedere, a 
welcome and distinguished presence in Hangzhou.  He made lasting connections with 
local elites and other prominent Daoists in the region and initiated into the Xuanjiao 
lineage countless new disciples over his nearly forty year tenure at the former Song 
capital.16  Wang Shouyan and Sun Yiqian, therefore, brought the Mysterious Teachings 
lineage to Hangzhou where it thrived for generations to come. 
 Wu Quanjie, Xu Maozhao, Wang Shouyan, and Sun Yiqian represent a sample of 
the Xuanjiao priests who established a foothold for their lineage at temples away from 
the capitals or their base at Mount Longhu.  But there were others as well.  The 
inscriptions of the day provide many additional examples of the spread of the lineage 
throughout the Yuan provinces of Huguang, Henan Jiangbei, Jiangzhe, and elsewhere, 
and the names of priests who were at the vanguard of this expansion frequently include 
                                                 
16 The history of佑聖觀 in Hangzhou can be reconstructed in part from the following inscriptions: Dai 
Biaoyuan戴表元, 杭州佑聖觀記, Daojia jinshi lüe, p. 878; Ren Shilin任士林, 杭州佑聖觀玄武殿碑, Daojia 
jinshi lüe, p. 883; Yuan Mingshan元明善, 佑聖觀重建玄武殿碑, Daojia jinshi lüe, p. 889; and Chen Lu陳旅, 
安晚軒記, Daojia jinshi lüe, p. 1185.  Sun Yiqian stands out for his lengthy abbacy at the temple and for his 
collegial connections with priests from other lineages (e.g. 洞霄宮) in the region. 
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those listed above who served at the capital.  Xuanjiao priests also took over temples in 
Deqing (Zhejiang), Tanzhou (Fujian), and Zhenjiang (Jiangsu); Chengdu (Sichuan), Ji’an 
(Jiangxi), and Fengyang (Anhui).  Table 3.1 identifies temples where Xuanjiao priests 
established themselves during the late Yuan, and Map 3.1 illustrates their geographic 
distribution.  In sum, more than twenty temples were colonized by the Mysterious 
Teachings lineage in ten different localities outside of the imperial capitals and away 
from Mount Longhu. 
 
Table 3.1.  Temples where Xuanjiao had a lasting presence 
 
Temple Name Location Connected to 
 Temple Name Location Connected to 
1 南嶽廟 衡山 (Huguang) 吳全節, 李奕芳 
2 壽寧宮 衡山 (Huguang) 李奕芳 
3 昭聖宮 衡山 (Huguang) 李奕芳 
4 通真觀 常州路宜興州 (Yixing, Jiangzhe) 徐懋昭, 張德隆 
5 佑聖觀 杭州路 (Hangzhou, Jiangzhe) 孫益謙, 薛玄義 
6 開元宮 杭州路 (Hangzhou, Jiangzhe) 王壽衍 
7 四聖廷祥觀 杭州路 (Hangzhou, Jiangzhe) 孫益謙 
9 清寧報本道院 杭州路 (Hangzhou, Jiangzhe) 王壽衍 
10 開玄道院 湖州路德清白察山 (Deqing, 
Jiangzhe) 
王壽衍 
11 嶽鄰宮 潭州 (Jiangzhe) 張嗣房 
12 乾元觀 鎮江路 (Zhenjiang, Jiangsu) 薛廷鳳 
13 玄妙觀 鎮江路 (Zhenjiang, Jiangsu) 薛廷鳳 
14 凝禧觀 鎮江路 (Zhenjiang, Jiangsu) 薛廷鳳 
15 紫府觀 鎮江路丹徒縣 (Zhenjiang, 
Jiangsu) 
薛廷鳳, 吳全節, 于有興 
16 正一宮 成都路 (Chengdu, Sichuan) 吳全節 
17 天華觀 吉安路 (Ji'an, Jiangxi) 張留孫 
18 禹廟 安豐路濠州 (Fengyang, Henan 
Jiangbei) 
吳全節 
19 玄妙觀 安豐路濠州 (Fengyang, Henan 
Jiangbei) 
吳全節 
壽寧宮 衡山 (Huguang) 李奕芳 
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20 玉隆宮 隆興路 (Jianxin, Jiangxi) 陳義高, 王壽衍, 張留孫, 吳全節, 陳日
新 
21 興聖宮 (Unkown location) 陳日新 
 
    
 
 
Map 3.1.  Temples outside the capitals where Xuanjiao had a lasting presence 
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Xuanjiao expansion at Mount Longhu 
 
 The shift in the center of gravity from the Mount Longhu region to the imperial 
capitals did not mean the Mysterious Teachings no longer had a noticeable presence at 
their place of origin.  In fact, Mount Longhu continued to prosper as a base for the 
Xuanjiao lineage, distinguishable from its importance to the Zhang family of Celestial 
Masters, and even increased in prominence as new Xuanjiao temples were raised there 
throughout the late Yuan. In some cases, the new temples were constructed by Xuanjiao 
priests who had long planned to establish altars of their own at which to preside.  In 
other cases, lineage members built mountain retreats where they wished to retire, 
venerate their forbearers, or train new priests.  It must be said, however, that the 
eminence of the Mysterious Teachings at the imperial court propelled the 
transformation of the physical landscape at Mount Longhu as the lineage expanded its 
presence throughout the region. 
 The “villa” to which Xu Maozhao retired after he departed the capital in 1280, 
mentioned in the passage above, was acquired from a certain Feng 馮 family who lived 
near Mount Longhu.  The land was apparently in some disarray.  However, over the 
course of nearly ten years, Xu set about building structures to serve as a new temple 
and clearing fields to support it.  He named the new temple the Belvedere of the Origin 
of the Immortals (Xianyuan Guan 仙源觀), and made it his new home.  Not long after he 
obtained this land, a certain Zhang family living not far away from Xianyuan Belvedere 
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offered him additional property, on which Xu proceeded to build another temple which 
he named the Belvedere of the Divine Elder (Shenweng Guan 神翁觀).  From these two 
new temples, Xu sold talismanic water to aid those in need, and with the proceeds 
obtained additional land for his temples.  At first, the local people criticized his 
entrepreneurialism and misunderstood this accumulation of wealth.  But in years of 
scarcity, Xu’s purpose was revealed when aided the people of Xinzhou and Raozhou, 
and provided charity to the locality (you yi fushui jiren, hubao li ze wei guan zhi hengchan, 
jigu zhi qianwan hu, ren huo qiao zhi, tian buyi wei yi. Zhi suijian ji rao xin zhi min wusuo de 
shi, gong ze chu gu dai ren, how zhi yi wei zhi, quan huozhe wu lu shu baiqian ji又以符水济人, 
獲報禮則為觀之恆產, 積谷至千萬斛. 人或誚之, 恬不以為意. 值歲薦飢饒信之民無所得食, 
公則出谷貸人, 或直以遺之, 全活者無慮數百千計).17  Word of his efforts gradually 
reached the imperial court, and both of his temples were protected by the emperor by 
imperial writ (bei xishu 被璽書).  In 1302, when Xu was appointed to the Belvedere of 
Communing with the Perfected (Tongzhen guan 通真觀) in Changzhou, he left his 
disciples – newly ordained members of the lineage of the Mysterious Teachings – to 
preside over his temples.18 
                                                 
17 Zhu Siben 朱思本, Gu Baohe tongmiao zongzheng zhenren Xu gong xingshu 故保和通妙宗正真人徐公行述, 




 There is some evidence to suggest that Zhang Liusun, too, engaged in temple 
building at Mount Longhu early in his tenure as patriarch.19  However, it was He 
Enrong何恩榮, who returned to the region in 1302 when he was appointed by the court 
as Superintendant of the Palace of Perfect Felicity (Zhenqing Gong 真慶宮) in Xinzhou信
州, who carried on the temple building efforts of his master. 20  From this base, He 
coordinated members of the lineage to help establish new temples and monasteries for 
the advancement of the Mysterious Teachings.  Little information survives about his 
time there, but He appears to have played a similar role performing charitable works to 
that of Xu Maozhao.  And just as Xu Maozhao had done, He came into possession of 
dwellings in one instance belonging to a certain Li 李 family.  He ordered one of his 
disciples, Chen Yanjian 陳彥儉 (1290-1342), to take charge of efforts to tend the land and 
build a shrine on the property in 1305.  The project soon expanded to the full 
construction of a new temple, and He assigned additional lineage members, Zhan 
Chujing 詹處敬, Wang Jingping 王景平, and Yu Youxing 于有興, to assist in the effort.  
When construction was complete, Chen named it the Belvedere of the Virtuous 
Primordial (Deyuan Guan 德元觀).  The emperor Chengzong (r.1295-1307) received 
word of their charitable works and conferred Ten-thousand-fold Longevity Palace (萬壽
                                                 
19 See Yu Ji 虞集, Hetu xiantan zhi ji 河圖仙壇之記, Daojia jinshi lüe, p. 964: “During the 4th year [1327], [the 
emperor] changed the name of the Zhenqing Palace on Mt. Xi [Jiangxi] that had been built by the 
Executor [Zhang Liusun]” (Si nian, gaizao kaifu suojian Xi shan Zhenqing gong 四年, 改造開府所建溪山真慶
宮). 
20 Yuan Jue 袁桷, Youyuan kaifu yitong sansi shangqing fucheng zanhua baoyun xuanjia da zongshi Zhang gong 
jiazhuan 有元開府儀同三司上卿輔成贊化保運玄教大宗師張公家傳, Daojia jinshi lüe, p.925. 
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宮) status upon it shortly before 1307.21  Chen Yanjian presided over the temple for the 
remainder of his days. 
 As might be expected, Wu Quanjie made the most considerable impact on the 
landscape of the Mount Longhu region, and his efforts began even well before he was 
named Heir to the Mysterious Teachings (Xuanjiao cishi玄教嗣師).  In 1305, Wu 
returned to his natal home in Anren County 安仁, Raozhou 饒州, to build the Belvedere 
for the Veneration of the Perfected (Chongzhen Guan 崇真觀).  Wu evidently intended to 
retire at this temple in his later years after his service to the Yuan state was complete, 
and enlisted Yu Youxing, who was already working in the region with He Enrong, to 
supervise much of the construction in his stead while Wu traveled the empire 
performing the state sacrifices at the sacred mountains and rivers.  The emperor 
Chengzong granted it Ten-thousand-fold Longevity status (wanshou gong萬壽宮) to this 
site, too, before construction was fully complete in 1310.  And in 1312, the emperor 
Renzong (r. 1312-1320) renamed the temple to the Palace for the Veneration of the 
Literary (Chongwen Gong 崇文宮), in recognition of Wu Quanjie’s earlier conferral of the 
title of Perfected (Chongwen hongdao xuande zhenren 崇文弘道玄德真人).22   Nearly thirty 
years later, Wu expanded the temple to include an adjacent monastery for the training 
                                                 
21 Huang Jin黃溍, Xuanhe mingsu baozhen fashi Chen jun jie 玄和明素葆真法師陳君碣, Daojia jinshi lüe, p. 
958.  This inscription about Chen includes some details of his effort, under He Enrong’s supervision and 
with support from other members of the Xuanjiao lineage, to carry out charitable works for the local 
populace from this temple. 
22 Yu Ji虞集, Hetu xiantan zhi ji河圖仙壇之記, Daojia jinshi lüe, p. 964.  
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of new priests.  It was named Cloud Gaze Monastery, Kanyun Daoyuan 看雲道院, and 
was completed just before Wu’s seventieth birthday in 1342.23 
 Wu’s additional temple building activities reflect no small effort at loyalty and 
filiality to his forebears.  In 1319, after his elderly mother passed away, Wu commenced 
construction on a new temple near his natal home of Chongde village 崇德鄉 in Anren 
County to ensure the ancestral sacrifices for both his parents would be diligently carried 
out.  He installed priests from the lineage to oversee their proper veneration, and 
named it the Belvedere of Brilliance and Accomplishment (Mingcheng Guan 明成觀).24  
The emperor Huizong (Toghün Temür, r. 1320-1370) bestowed imperial protection (bei 
xishu被璽書) on the temple and conferred additional lands for its financial support in 
1338.25 
 Furthermore, after the proper years of mourning for the death of Zhang Liusun, 
the Taiding Emperor (泰定帝, Yesün Temür, r. 1323-1328) issued a imperial edict in 1326 
instructing Wu Quanjie to perform final funerary rites for the late first patriarch on 
Moon Peak 月嶠 at South Mountain in Xinzhou.  The edict also commanded Wu to 
build a temple at the site to ensure Zhang’s proper veneration.26  Wu enlisted Xuanjiao 
lineage members from the region to carry out the order under the supervision of Li 
                                                 
23 Yu Ji虞集, Kanyun daoyuan ji 看雲道院記, Daoyuan leigao道園類高, j.29.  
24  Yu Ji虞集, Hetu xiantan zhi ji 河圖仙壇之記, Daojia jinshi lüe, p. 964.  Wu’s father was deceased by the 
time he was named as Heir to the Mysterious Teachings in 1306. 
25 Yu Ji虞集, Hetu xiantan zhi ji河圖仙壇之記, Daojia jinshi lüe, p. 965. 
26 Yu Ji虞集, Hetu xiantan zhi ji 河圖仙壇之記, Daojia jinshi lüe, p. 964.  The edict is also mentioned in Wu 
Cheng 吳澄, Nanshan renshou guan ji 南山仁壽觀記, Daojia jinshi lüe, p. 928. 
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Yifang 李奕芳, and the temple was named the Belvedere of the Benevolent and Tranquil 
[Perfected One] (Renjing Guan 仁靖觀).27  Construction was completed in 1328, and the 
following year, when the court deified Zhang Liusun as the Perfected Lord who Assists 
in Perfection, Lauds Transformation, Protects Destiny, and Exemplifies Spirituality and 
Virtue (Fucheg zanhua baoyun shende zhenjun 輔成贊化保運神德真君), the temple was 
promoted to palace status and renamed the Palace of the Spiritual and Virtuous 
[Perfected Lord] (Shende Gong神德宮).  Wu Quanjie persuaded the eminent scholar, Wu 
Cheng 吳澄, to compose the commemorative record (ji 記) for the site, in which he 
observed: 
The Benevolent and Peaceful Belvedere was founded northwest of the Peak.  A 
hall was named [Huncheng], and a pavilion was named [Xuanyuan].  The two 
characters of ‘Fu’ and ‘Cheng’ of the Executor, the Master’s posthumous [title] 
are inscribed on the gate.  To the south there is a veranda [that winds about] in a 
carefree manner, with a certain number of rooms and columns.  There is a 
storehouse and a granary [where] kitchen supplies and implements are stored. 
[The emperor] ordered his followers to guard this place, [and provided] incense 
and candles to be continually lit.  And there are fields that were given [to the 
disciples] for their food. 
 
嶠西北創仁靖觀, 殿名混成, 堂名玄範, 開府公之祠以輔成二字扁, 其南軒曰悠
然, 總為屋若干楹, 庫廩庖湢器物具備, 命其徒世守, 供香燈, 省塋兆, 有土田給
其食.28 
 
 Indeed, it seems at times when reading the inscriptions of the day as if Xuanjiao 
lineage members completely remade the Mount Longhu region with new temples, as 
even the more junior members of the lineage established new institutions.  In 1316, 
                                                 




Zhang Sifang began construction of the Belvedere of Primordial Fortune (Yuanxi Guan 
元禧觀) near the famous Immortal Cliffs (Xianyan 仙岩) explicitly “so that his followers 
would be at ease in their internal cultivation, forget thoughts of the world outside, and 
seek to guard the teachings of pure emptiness and humility, as had been transmitted by 
those who came before and will be continued by those who come after, forever without 
end” (ze de ying gou, bi qi tu an neiyang, wang wai xiang, qi shou qing xu qianrang zhi jiao, 
qian zhuan hou xu, yong bu shi dui ye 擇地營搆, 俾其徒安内養, 忘外想, 蘄守清虚謙讓之教, 
前傳後續, 永不失墜也).29  In 1326, Xue Xuanyi established the Monastery for the 
Veneration of Worthies (Chongxian Guan 崇賢館) on White Cloud Peak (Baiyun feng 白雲
峰) so that those who exerted themselves to climb this high mountain retreat might 
leisurely engage in contemplation and be suddenly awakened to the Daoist teachings 
without worry of the outside world (liang youran xia xiang huanran dun wu jiangwai jing 
ju wang而悠然遐想恍然頓悟將外境俱忘).30  And Zhang Delong, in 1346, built the Abbey 
of Mystery and Quiescence (Xuanjing An 玄靜庵) on Golden Rooster Mountain (Jinji 
shan 金雞山) to provide an education primarily to members of his home village who 
wished to join the Daoist clergy.31  So many of Zhang Liusun’s disciples were actively 
                                                 
29 Wu Cheng吳澄, Xianyan Yuanxi guan ji 仙岩元禧觀記, Daojia jinshi lüe, p. 928.  The temple was 
completed by the end of the reign of the Renzong Emperor (Ayurbarwada, r. 1312-1321), during which 
Zhang Sifang was ordered to preside over the Yuelin Palace (Yuelin Gong 嶽鄰宮) in Tanzhou 潭州 
(Fujian).  Zhang entrusted the temple’s affairs to his disciple, He Sike 何斯可, who in 1328 received an 
edict from the imperial court recognizing him as the new master of Yuanxi Belvedere. 
30 Wu Cheng 吳澄, Chongxian guan ji 崇賢舘記, Wu Wenzheng ji 吳文正集, j.48. 
31 Huang Jin 黃溍, Xuanjing an ji 玄靜庵記, Daojia jinshi lüe, p. 977.  The abbey was named after Zhang’s 
title of Perfected (Chongzhen mingyuan xuanjing zhenren 冲真明遠玄靜真人). 
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building new temples and expanding Xuanjiao presence in the region that Wu Cheng 
elsewhere observed: 
There are a certain number of those who have inherited his transmission in the 
spiritual and miraculous who have propagated his lineage at his former mountain, 
who have established an uncountable number of palaces and temples spread about 
in the southern prefectures and counties. And upon the eminence of the Immortal 
Cliffs [at Mount Longhu] they have especially come to flourish. 
 
嗣其統於神竒者若而人, 演其派於故山者若而人, 分設宫觀布列朔南郡縣者不
可勝計.  至若仙岩之卓詭, 殊特自應乗其旺氣.32 
 
In sum, Zhang Liusun and his disciples built at least 13 temples in the Mount Longhu 
region between 1280 and 1346 (see Table 2). 
                                                 
32 Wu Cheng吳澄, Xianyan Yuanxi guan ji 仙岩元禧觀記, Daojia jinshi lüe, p. 928. 
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Table 3.2.  Temples constructed by Xuanjiao lineage members in the Mount Longhu 
region 
 
 Temple name: Associated with: 
1 Xianyuan Guan 仙源觀 Xu Maozhao 徐懋昭 
2 Shenweng Guan 神翁觀 Xu Maozhao 徐懋昭 
3 Zhenqing Gong 真慶宮 Zhang Liusun 張留孫, He Enrong何恩榮, Chen 
Yanjian 陳彥儉  
4 Deyuan Guan 德元觀 He Enrong何恩榮, Chen Yanjian 陳彥儉  
5 Chongzhen Guan 崇真觀 Wu Quanjie 吳全節 
6 Chongwen Gong 崇文宮 Wu Quanjie 吳全節 
7 Kanyun Daoyuan 看雲道院 Wu Quanjie 吳全節 
8 Mingcheng Guan 明成觀 Wu Quanjie 吳全節 
9 Renjing Guan 仁靖觀 Wu Quanjie 吳全節, Li Yifang 李奕芳 
10 Shende Gong神德宮 Wu Quanjie 吳全節 
11 Yuanxi Guan 元禧觀 Zhang Sifang 張嗣房 
12 Chongxian Guan 崇賢館 Xue Xuanyi 薛玄羲 
13 Xuanjing An  玄靜庵 Zhang Delong 張德隆 
 
 
Xuanjiao priests and the Confucian-trained literati 
 
 Zhang Bochun 張伯淳 (1243-1303) was among the first wave of Confucian-
trained literati from the south to serve the Mongols after the conquest of the Song, and 
as a result was bound to come across distinguished members of the Xuanjiao lineage.  
He passed the jinshi 進士 examinations in 1271 under the Song, but never served in the 
government of that dynasty.  Under the Yuan, Zhang first served in local positions; for 
example, as an Instructor of the Classics (ruxue jiaoshou 儒學教授) in Hangzhou Route, 
before relocating to the capital as a member of the Hanlin Academy.  There, Zhang 





When I first entered the Forest of Fine Phrases [i.e. the Hanlin Academy], [I] often 
communicated with Master Autumn Cliff, Chen Yifu [i.e. Chen Yigao], about the 
world.  He spoke freely about matters within the three thousand years of the 
cosmos, going on and on without growing weary.  When our drinking was at its 
height, with regard to his poetry and writing, I often wanted to respond with my 
own composition, [but] I could not keep up with Chen’s brush.  He wrote of the 
Banished Immortal [i.e. Li Bai], the eloquence of He Jian, the eminent and ancient 
places that can be traced to Tao [Yuanming], Xie (?), and the kinds [of poetry] that 
are not smoke and fire [but] feed our words, and have ceased in our own day.  Alas, 
as for the writings of his that remain, there is [only] his Manuscript of the Desert, 
Manuscript of the Autumn Cliff, his Manuscript of his Journey to the West, and 







The manuscripts to which Zhang refers to do not survive, but they were undoubtedly 
the record of Chen’s travels to various parts of central and inner Asia while he served in 
the retinue of Jinggim, Khubilai’s first son and initial heir to the empire.  The 
manuscripts, and his apparent facility with poetry, attest to Chen’s literary skills, but it 
is clear from the passage that Zhang and Chen were well acquainted and Zhang was 
impressed with the younger priest’s knowledge and eloquence. 
 The artistic and literary works of the day attest to the fact that the priests of the 
Mysterious Teachings frequently interacted with many important literati who served 
the Yuan state.  Zhang Bochun’s famous brother-in-law, Zhao Mengfu 趙孟頫 (1254-
1322), once wrote a laud (zan 贊) that was included with an imperially commissioned 
                                                 
33 Zhang Bochun張伯淳 (1243-1303), Chongzheng lingwu ninghe fashi tidian wenxue Qiuyan xiansheng Chen 
zunshi muzhiming 崇正靈悟凝和法師提點文學秋岩先生陳尊師墓誌銘, Daojia jinshi lüe 道家金石略, p. 872. 
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painting presented to Zhang Liusun in his later years.34  Yu Ji 虞集, perhaps in answer 
or compliment to Zhao’s poem, composed a similar laud to commemorate the event.35  
While the noteworthy painting of Zhang Liusun does not survive, a later set of 
paintings of Wu Quanjie is preserved on a single scroll at the Museum of Fine Arts in 
Boston.  Fourteen Portraits of Wu Quanjie (Yuan Wu Quanjie xianghua shisi fu 元吳全節像
畫十四幅) depicts the second patriarch of the Mysterious Teachings engaged mainly in 
religious activities, from active ritual performance to quiescent meditation.  Each 
portrait of the scroll is accompanied by a laud composed by some well-known literatus, 
including Jie Xisi 揭傒斯 (1274-1344), Yuan Mingshan 元明善 (1269-1322), Deng 
Wenyuan 鄧文原 (1258-1359) and several others (see Images 2.1-5).36 
 
  
                                                 
34 Zhao Mengfu趙孟頫, Kaifu yitong sansi Fucheng zanhua baoyun Xuanjiao dazongshi Zhang gong huaxiang 
zan juchi zhuan 開府儀同三司輔成贊化保運玄教大宗師張公畫像贊奉勅撰, Songxue zhai ji 松雪齋集, j. 10. 
35 Yu Ji 虞集, Zhang Zongshi huaxiang zan 張宗師畫像賛, Daoyuan xuegu lu 道園學古錄, j. 45. 
36 The names of literati who composed lauds for the painting also includes Yu Ji 虞集, Zhao Mengfu 趙孟
頫, Zhao Shiyan 趙世延 (1259-1336), Ouyang Xuan 歐陽玄 (1274-1358), Ma Zuchang 馬祖常 (1279-1338), 
Zhang Qiyan 張起巖 (1285-1353), Yuan Jue 袁桷 (1266-1327), Li Yuandao 李源道 (fl. 1317).  Xu Youren 許
有壬 (1287-1364) also wrote a laud for a separate painting of Wu Quanjie (see Chici Wu Zongshi huaxiang 
zan 敕賜吳宗師畫像贊 in his collected works Zhizheng ji 至正集, j.67).  The MFA painting requires more 
research than my brief coverage here. 
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 Image 2.1 
 
 









(Photos by the author, with the courtesy of the Museum of Fine Arts, Boston) 
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 Fourteen Portraits and the accompanying lauds attest to the literati esteem for and 
connection to Wu Quanjie.  But perhaps the best example is his relationship with the 
eminent scholar, Wu Cheng 吳澄 (1249-1333).  The two had collaborated early on to 
compile a collection of poems from Wu Quanjie’s natal home in Raozhou饒州.37  But 
their friendship thrived after Zhang Liusun died in 1321 and Wu Quanjie was elevated 
to the position of Grand Patriarch of the Mysterious Teachings (Xuanjiao da zongshi 玄教
大宗師).  We have already seen above that the senior scholar composed several 
commemorative records for Xuanjiao temples.  However, their written letters verify that 
the new Grand Patriarch regularly wrote to Wu Cheng to request prefaces to poems and 
other inscriptions for temples established by Xuanjiao priests.  In one response, Wu 
Cheng writes: 
I received your patronage and care in the past, and now I attend to the task of a 
letter from your nephew to request a preface for a poem [called] Jiguan ji.  I am 
elderly now and my talents are wasted.  I can barely fulfill my commitments to 
you.  But I have set to it as if it will be carved into fine alabaster or live long on 
catalpa wood.  Now that I see it on the written page, there is only shame [in my 
effort].  At the end of the second month, a messenger arrived and presented me 
with your writing dated the second day of the twelfth month urging me regarding 
the two compositions for the Temples of the [Eastern] Peak and the Mysterious 
Altar.  I have long been ill and my spirit has floated about, but I dare not 
humiliate your sincerity [by refusing your request].  I have carefully composed 
the inscription for the [Temple of the] Eastern Peak and given it to the messenger 






                                                 






 Wu Quanjie’s follower, Xue Xuanyi薛玄羲 (Cognomen: Xuanqing 玄卿, 1286-
1345), was another Xuanjiao priest who circulated widely among the literati.  Xue was a 
native of Hangzhou, but was ordained into the Xuanjiao lineage at Mount Longhu in 
his early years.  In 1316, he became Superintendent of the Palace for the Veneration of 
the Perfected (Chongzhen gong 崇真宮) at the capital, where he became well known in 
polite circles for his calligraphy and poetic prowess.  In 1326, several members of the 
literati sent him poems to commemorate his return to the Mount Longhu region to 
reside at Jade Forest Pavilion (Qionglin tai 瓊林臺) while he supervised the construction 
of the Monastery for the Veneration of Worthies (Chongxian Guan 崇賢館) (see above).39  
In the intervening years before he became Abbot of the Belvedere of Assisting the Sage 
(Yousheng Guan 佑聖觀) in Hangzhou in 1343, he often traveled to and from the capital 
to attend the imperial court.  The literatus, Li Cun, in particular, maintained a close 
relationship with Xue, writing prefaces to poems celebrating his frequent returns to the 
capital.40 
 Indeed, poetry exchange is our principle source to attest to the friendships 
between the literati and the priests of the Mysterious Teachings lineage.  Some were 
                                                 
38 Wu Cheng 吳澄, Da Wu Zongshi shu 答吴宗師書, Wu Wenzheng ji 吳文正集, j. 11. 
39 See Yang Hongdao楊弘道, Song Xue Xuanqing gui Longhu shan 送薛玄卿歸龍虎山, Xiaoheng ji 小亨集, j. 
3; Jie Xisi 揭係斯, Song daoshi Xue Xuanqing gui Jiangdong 送道士學玄卿歸江東, Wen’an ji 文安集, j. 2;  Wu 
Shidao 吳師道, Qiti shangqing Xue Xuanqing Qionglin tai 氣體上卿薛玄卿瓊林臺, Libu ji 禮部集, j. 3. 
40 Li Cun 李存, Song Xue Xuanqing ru chao xu 送薛玄卿入朝序 and Fu song Xue Xuanqing ru jing xu 復送薛
玄卿入京序, Si’an ji 俟菴集, j. 17. 
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written in appreciation for receiving gifts, such as when Yu Ji sent a poem to Wu 
Quanjie to thank him for sending medicinal winel,41 or, again, to thank Wu for sending 
a beautiful peony to his residence at the capital.42  The number is too large to cover here 
in full, but I have included a table in Appendix IV that summarizes the poems 
exchanged.  Given the many names and subjects of these poems, it is clear that Xuanjiao 
priests were held in high esteem and shared the same social circles at the highest levels 
of Yuan society as the most famous of the Confucian-trained literati. 
 
The Mysterious Teachings at the end of the Yuan 
 
 There is some evidence to suggest that the patriarchy of the lineage of the 
Mysterious Teachings continued, perhaps in a diminished capacity, after the death of 
the fourth patriarch, Zhang Delong.  Zhang Delong became patriarch of the lineage in 
1349, but the sources are completely silent on his activities after this date.  However, 
several sources refer to a “Grand Patriarch Yu” (da zongshi Yu gong大宗師于公) who 
may have succeeded Zhang around 1354.  The individual who would later be known as 
“Grand Patriarch Yu” was conferred with the title of Perfected (zhenren 真人) by the 
imperial court in 1337, and ordered to preside over the Belvedere of the Four Sages who 
Prolong Auspiciousness (Sisheng yanxiang guan 四聖延祥觀) in Hangzhou.  The 
                                                 
41 Yu Ji 虞集, Xie Wu zongshi song shaoyao mingjiu 謝吳宗師送芍藥名酒, Daoyuan yigao 道園遺稿, j. 1. 
42 Yu Ji 虞集, Xie Wu zongshi song mudan 謝吳宗師送牡丹, Daoyuan xuegu lu道園學古錄, j. 3. 
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following year, “Grand Patriarch Yu” was ordered to take over supervising Daoist 
affairs in Zhenjiang Route 鎮江路 and to preside over several temples in the region.  His 
achievements there became known to the Academy of Assembled Worthies in 1354, and 
he was subsequently elevated in title to Great Perfected (Da zhenren 大真人) and 
confirmed in his capacity as the supervisor of Daoist affairs in the greater Hangzhou 
region.43  Qing Xitai argues that the “Grand Patriarch Yu” in question was none other 
than Yu Youxing 于有興, a prominent disciple of Wu Quanjie, who had returned to the 
south some decades earlier to assist his senior lineage members in the construction of 
new temples.  If he is right, Yu served as patriarch of the lineage during the bloody civil 
wars at the end of the Yuan.  However, there is no further mention of a Grand Patriarch 
of the Mysterious Teachings after 1358.44 
 Early Ming sources suggest that that the lineage was still quite active at the end 
of the Yuan.  For example, a Liang Zhen  梁貞 (d.u.) carried on the efforts of the lineage 
to establish and maintain a presence in local places in south China until the final 
collapse of Mongol rule.  Liang’s biography, composed by Su Boheng 蘇伯衡 (b. 1329), 
informs us that Yu Youxing once recognized Liang’s talent and appointed him to 
preside over the palaces and temples of Chuzhou Route 處州路 (the modern Lishui 
region of Zhejiang).  Liang presided there for nearly a decade before encountering the 
                                                 
43  See Wang Wei 王禕 (1321-1372), Maji shan Zifuguan bei 馬跡山紫府觀碑, Daojia jinshi lüe 道家金石略, p. 
992; the biography for the fourty-first Celestial Master, Zhang Zhengyan (d. 1359), in Han Tiansshi shijia 漢
天師世家, j. 3; and the biography of Liang Zhen 梁貞 (d.u.) composed by Su Boheng 蘇伯衡 (see below). 
44 Qing Xitai, Zhongguo Daojiao shi 中國道教史, vol. 3, p. 293. 
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forces of Hu Dahai 胡大海 (d. 1362), an important general serving Zhu Yuanzhang.  
Liang apparently led his disciples into the mountains to avoid the oncoming armies 
and, after some initial hardship, succeeded in convincing soldiers on both sides to spare 
several temples in his charge.  Consequently, he obtained a benevolent reputation for 
protecting members of his lineage (or at least its interests in the Chuzhou region) and 
the local population until the end of the Yuan.45  Liang was purportedly recognized by 
the Yuan imperial court as Superintendent of the Belvedere of Mystery (Xuanmiao guan 
zhuchi tidian 玄妙觀住持提點) and ordered to supervise all of Daoist affairs in the Route 
around 1358.  However, given the in-fighting within the imperial house for dynastic 
control and the pervasiveness of rebellion and strife in the empire, it is unlikely 
recognition of Liang counted for much.  From this date forward, no further 
contemporaneous information survives about the lineage of the Mysterious Teachings. 
 However, it cannot be said that Xuanjiao completely disintegrated at the end of 
the Yuan and ceased to be a part of Chinese society.  Clearly, their privileged place at 
the imperial court and high status in elite circles ended when the Mongols fled China 
and the forces of Zhu Yuanzhang increasingly took control of Yuan territories.  Their 
close association with Mongol power guaranteed that Xuanjiao would never be 
accepted by the new Ming regime.  But their expansion in the south, exemplified in the 
case of Liang Zhen above, guaranteed they would maintain a lasting presence in the 
locality. To be sure, their patriarchy ended and their network of lineage members across 
                                                 
45 Su Boheng 蘇伯衡, Liang daoshi zhuan 梁道士傳, Su Pingzhong wenji 蘇平仲文集, j. 4. 
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the empire crumbled, but rather than see their legacy as utterly lost, we might more 
accurately see Xuanjiao as blending in with other lineages, becoming part of the 
religious landscape, and continuing their tradition in local places just as countless 
undistinguished Daoist lineages have often done without ever having attained imperial 
patronage or recognition.   
 In sum, and taken together with the findings of Chapter Three, we can no longer 
say that Xuanjiao was simply a “peculiar creation of the Yuan period,” or merely “a 
political structure without a basis in Chinese society,” as scholars have long suggested.  
On the contrary, the priests of the Mysterious Teachings circulated at the highest levels 
of polite society and were active even in remote localities in the south.  Their active 
engagement in the locality places them at least as equals with the Quanzhen masters in 
the north, and as the more numerous counterparts to the Zhang family Celestial Master, 
with whom they divided the administration of Daoism in south China.  Based on the 
contemporaneous evidence, the Mysterious Teachings must be considered one of the 
most influential and established lineages of Daoism active in Yuan China and hardly 
the “bureaucratic representatives and lawful agents” of the patriarch of the Zhang 
family of Mount Longhu that subsequent scholarship has made them out to be. 
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Chapter Five:  The Rise of the Zhang family of Celestial Masters 
 
 
 The famous genealogy of the Celestial Masters, the Hereditary House of the 
Celestial Master of the Han Dynasty (Han Tianshi Shijia 漢天師世家, DZ 1463, dated 1607), 
informs us that the Zhang family of Mount Longhu constitutes an unbroken line of 
patriarchs who commanded spiritual authority over Daoism since Zhang Daoling (d. 
142 CE), the first Celestial Master, founded his movement at the end of the Han 
dynasty.  Nearly seventy years ago, Henri Maspero (1882-1945) dismissed the notion 
that the authors of the genealogy could possibly have had any documented materials 
from the Han through the Tang to verify their claim of descent from Zhang Daoling.  
His argument was essentially that the biographies beginning after the 3rd Celestial 
Master, Zhang Lu 張魯, up to the 15th Celestial Master of the mid-eighth century, Zhang 
Gao張高, all lacked plausibility.1  More recently, Russell Kirkland has shown that 
Zhang Gao does not show up even once in the contemporary Tang sources. 2  Indeed, 
Kirkland has subsequently argued that the Tianshi 天師 title itself “was claimed by, or 
applied to, a wide variety of individuals in a wide variety of contexts” throughout the 
Six Dynasties and Tang periods, and that “no source firmly datable to Tang times 
mentions any tianshi surnamed Zhang.”3 
                                                 
1 Henri Maspero, Taoism and Chinese Religion (Amherst, MA: University of Massachusetts Press, 1981), p. 
398. 
2 Russell Kirkland, “Chang Kao: A Noteworthy T’ang Taoist?” T’ang Studies 2 (1984): 31-53. 
3 Russell Kirkland, “Tianshi,” in Fabrizio Pregadio, ed., The Encyclopedia of Taoism (New York and 
London: Routledge, 2008), pp. 979-81. 
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 Timothy Barrett has insisted that we can be reasonably certain of a late Tang 
dynasty date when an individual surnamed Zhang lived on Mount Longhu and styled 
himself Tianshi.  He cites a poem, Presented to the Celestial Master Zhang of Dragon and 
Tiger Mountain, dated sometime between 860 and 874 as “incontrovertible late-ninth 
century evidence for the presence of a Taoist pope on the mountain that was to be his 
family home for the next millennium.”4   Barrett does not consider in his assessment of 
an emerging Daoist “papacy” that there could have been more than one Zhang family 
on Mount Longhu that used the title.  But, as we have seen in Chapter Three, there was 
in fact more than one family (at least) surnamed Zhang 張 living in the Mount Longhu 
region and deeply involved in Daoism in the Song and Yuan (the other was the family 
of Zhang Liusun, the Grand Patriarch of the Mysterious Teachings).  Just as in the Song 
and Yuan, there most certainly could have been more than one Zhang family living on 
Mount Longhu in the Tang, and given the Han dynasty association of the Celestial 
Master with the Zhang surname, any Zhang might have found it useful to adopt the 
title.  Therefore it is impossible to know whether the Zhang that Barrett has identified in 
his poem was related to the Zhang family that traces its heredity to the first Celestial 
Master, or indeed to any other Zhang family that lived on Mount Longhu in the Tang, 
before, or after.   Still most scholars today remain convinced of the ancient pedigree of 
the Zhang family of Mount Longhu and continue to follow the narrative of the 
Hereditary House. 
                                                 
4  Timothy Barrett, “The Emergence of the Taoist Papacy in the T’ang Dynasty,” Asia Major, 3rd Series, 7 
(1994).  See especially pp. 101-102. 
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 The problem is that the genealogy’s existence complicates our ability to 
distinguish the title of Celestial Master from the specific family that eventually claimed 
exclusive rights to it, and sometimes obscures the multifaceted ways in which the 
Celestial Master tradition has been practiced since the end of the Han dynasty.  Such has 
been the persuasive force of a text that, according to Kristofer Schipper and Franciscus 
Verellen, was compiled over many generations, but in its present form dates to the late 
Ming dynasty.5  After Hereditary House was completed in 1607, for all intents and 
purposes the patriarchs of the Zhang family of Mount Longhu became the Celestial 
Masters, the embodiment of the late-Han dynasty Daoist tradition and the spiritual 
authorities over Daoism since time immemorial.  But this was not the case before the 
Ming.  In fact, as the present chapter will show, it was only in the Song that the Zhang 
family of Mount Longhu rose to elite status in Chinese society, and in the Yuan that its 
patriarchs first won official recognition with the title of Celestial Master while gradually 
increasing their influence in Daoist circles to become the perennial sacred leaders of 
Daoism that we think of today. 
  
The Zhang family of Mount Longhu in the Song 
 
 Kirkland’s notion that the title of Tianshi was not used exclusively to identify a 
specific member of the Zhang family of Mount Longhu prior to the Song is readily 
                                                 
5 Kristofer Schipper and Franciscus Verellen, The Taoist Canon: A Historical Companion to the Daozang 
(Chicago: University of Chicago Press, 2004), p. 898. 
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confirmed in the sources.  We know, for example, that in the third century, several 
decades after the first community was forced to disband in 215 C.E., Chen Rui 陳瑞 (d. 
277 C.E.), endeavored to preserve the spirit of the initial Celestial Master movement by 
establishing his own religious community.  It was precisely the fact that he “styled 
himself Celestial Master” that ensured his eventual execution.6  Later, in the fifth 
century, the Toba Wei emperor, Taiwu (r. 424-52), called Kou Qianzhi 寇謙之 (365-448) 
by the same title and ordered him to preside over a new Daoist theocracy.7  We know as 
well that in Tang times, several men of different surnames were called Tianshi.  One was 
Hu Huichao 胡惠超 (d. 703), referred to as Tianshi in an important inscription composed 
by the famous calligrapher, Yan Zhenqing顏真卿 (c. 775).8  Others were Ye Fashan 葉法
善 (631-720), and Sima Chengzhen’s 司馬承禎 (647-735) successor, Li Hanguang李涵光 
(683-769).9  Finally, there is the “Zhang Tianshi” noted by Timothy Barrett in the poem 
mentioned above.  In sum, the title was attributed to men of a number of surnames in a 
variety of contexts in the Six Dynasties and Tang periods.  It is clear that any existing 
                                                 
6 Huayangguo zhi 華陽國志, j. 8:105.3-7.  See also Terry Kleeman, Great Perfection: Religion and Ethnicity in a 
Chinese Millenarian Kingdom (Honolulu: University of Hawaii Press, 1998), pp. 79-80. 
7 Richard B. Mather, “K’ou Ch’ien-chih and the Taoist Theocracy at the Northern Wei Court, 425-451,” in 
Holmes Welch and Anna Seidel, eds. Facets of Taoism: Essays in Chinese Religion (Yale University Press, 
1979). 
8 Yan Zhenqing 顏真卿 (c. 775), Fuzhou Linchuan xian Jingshan Huaguxian tan beiming撫州臨川縣井山華姑
仙壇碑銘, Yanlu gong ji 顔魯公集, j. 7. 
9 The Taiping guang ji太平光記 of Li Fang 李昉 (925-996), in particular, refers repeatedly to Ye and Li as 
Tianshi.  See, for two examples, juan 72, daoshu 道術 section 2 on Ye Fashan; juan 39, shenxian 神仙 section 
39, for Li Hanguang. 
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Zhang family of Mount Longhu did not have exclusive claim to the title before the 
Song. 
 It is less clear whether they had exclusive claim during the Song.  The first 
verifiable mention of a member of the Zhang family of Mount Longhu found in the 
Hereditary House for this period is of Zhang Qianyao 張乾曜 (fl. 1030).  The Song History 
(Song shi 宋史) records that during the fifth month of the eighth year of the Tiansheng 
天聖 reign period, Renzong (r. 1022-1063) conferred on Qianyao the title of Master of 
Purity and Simplicity (Chengsu xiansheng 澄素先生).10  Only his biography in the Daoist 
Canon, specifically in the Comprehensive Mirror of Perfected and Immortals Who Embodied 
the Dao throughout the Ages (歷世真仙體道通鑑 Lishi zhenxian tidao tongjian, DZ 296, 
dated 1294), provides details about him.  For several reasons, the Comprehensive Mirror 
is a more reliable source than Heavenly House for the early history of the Zhang family of 
Mount Longhu.  First and foremost, it was not compiled by members of the Zhang 
family themselves years after they first won their fame.  The author, Zhao Daoyi趙道一 
(d.u.), who is entirely unknown outside of its writing, presumably had no particular 
interest in fabricating a particular family narrative for the Zhangs.  Instead, he 
collaborated with two Song loyalists in the first two decades after the Mongol conquest, 
Liu Chenweng 劉辰翁 (1231-1297) and Deng Guangjian 鄧光薦 (1232-1303), both of 
whom wrote colophons for the Comprehensive Mirror, to present a record of the most 
notable Daoists ever known.  The text, therefore, represents a contemporary vision of 
                                                 
10  Song shi 宋史, benji本紀, j. 9. 
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the history of Daoism from antiquity until the end of the Song as it was understood, at 
least from one perspective, in the mid- to late thirteenth century.11 
 The Comprehensive Mirror informs us that Zhang Qianyao was once summoned to 
an audience before Renzong in 1030.  The emperor asked him about matters of flight 
and levitation (feisheng zhi shi飛昇之事).  Qianyao replied that such things cannot aid a 
ruler in governing and teaching his people (ci fei keyi fuzheng jiao ye此非可以輔政教也).  
Renzong was duly impressed and changed the subject to discuss how best to raise an 
eldest son.12  The emperor was clearly pleased with Qianyao’s humility and advice and 
granted him the title of Master of Purity and Humility (Chengsu xiansheng 澄素先生).  The 
Heavenly House suggests that nearly all of the patriarchs of the Zhang family of Mount 
Longhu before this date won titles and honors.  However, all of these are posthumous 
conferrals dated precisely to 1353, the thirteenth year of the Zhizheng reign period of the 
Yuan dynasty (Yuan Zhizheng shisan nian 元至正十三年,) and clearly do not reflect how 
these patriarchs distinguished themselves while they were purportedly alive.13   
The only other member of the Zhang family of Mount Longhu who verifiably 
rose to considerable prominence during the Northern Song was Zhang Jixian張繼先 (d. 
ca. 1126).  A considerable amount has been written about Zhang Jixian and his 
                                                 
11 Although the Comprehensive Mirror (again, dated 1294) was compiled in the Yuan, its contents more 
accurately represent an understanding of the history of Daoism contemporary with the Song.  See 
Schipper and Verellen, The Taoist Canon, pp. 887-890, for a more thorough assessment of the text. 
12 Lishi zhenxian tidao tongjian 歷世真仙體道通鑑, j.19. 
13 See Han Tianshi shijia, DZ 1463, j. 1-3.  Indeed, every biographical entry for a Zhang family Celestial 
Master from the 4th to the 29th generation, in addition to the 31st, 33rd, and 34th (i.e. every Celestial Master 
said to have lived before the Yuan), indicates the 1353 date of conferral. 
128 
 
accomplishments.  Nearly all of it was composed after the Song dynasty.  His canonical 
name (Xujing 虛靜, often rendered as Xujing 虛靖) intermittently appears in texts 
throughout the Ming Canon, often as clarifying comments in a given scripture, but 
these comments may very well (in the absence of verifiable Song texts) be later 
interpolations inserted into select texts when the Daozang was compiled and edited in 
the early Ming.  Furthermore, the Recorded Sayings of the Perfected Lord of Emptiness and 
Quiescence, the Thirtieth Celestial Master (Sanshi dai tianshi Xujing zhenjun yulu 三十代天師
虛靖真君語錄, DZ 1249) is attributed to Zhang Jixian, but this text was compiled 
centuries after his death by the forty-third patriarch of the Zhang family of Mount 
Longhu, Zhang Yuchu 張宇初 (d. 1410), and it is known to include several 
fabrications.14  Perhaps the primary reason why Zhang Jixian has become so well 
known today is his frequent divine appearances in popular literature after the Song.  
One important example is his cameo in the Ming novel, Outlaws of the Marsh, where one 
of the heroes, Hong Xin 洪信, is sent to Mount Longhu to seek divine aid and eliminate 
disease-causing demons from the countryside.  Stories about Zhang Jixian continue to 
be popular in China even today.15 
 Post-Song hagiography aside, it emerges from the Comprehensive Mirror that 
Zhang Jixian was the son of a relative in an adjacent line of descent several generations 
removed from Zhang Qianyao.  He was the second son of an eminent official of the 
                                                 
14 Schipper and Verellen, The Taoist Canon, pp. 932-33. 
15 See, for example, Xiong Shaoda 熊少達, Xujing tianshi chuanqi虛靖天師傳奇, Beijing, Zhongguo wenlian 
chubanshe 中國文聯出版社, 2006. 
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Northern Song named Zhang Churen 張處仁 (d.u.).  Churen was a distinguished 
scholar and eventually became the Administrator (zhi 知) of Linchuan County 臨川縣 in 
Jiangxi.  Before this post, Churen appears to have served at the capital as Court 
Gentleman for Instruction (xuanjiao lang 宣教郎).  As the second son of a distinguished 
official, Churen sent Jixian to his relatives at Mount Longhu at the tender age of nine to 
train as a Daoist priest.16 
 Zhang Jixian’s own prestige coincides with the reign of Song Huizong 徽宗 (r. 
1100-1125).  Huizong, of course, presided over the most assertive pro-Daoist campaign 
of the Song dynasty, which sought out “gentlemen of the occult arts” (fangshi 方士) 
throughout the empire to aid in a series of reforms that were nothing short of religious 
revolution.17   The Song History tells us that Jixian attended the imperial court to meet 
with the emperor in 1105, like other Daoist priests at the time.  After their first meeting, 
Huizong conferred upon him the title of Master of Emptiness and Quiessence (Xujing 
xiansheng 虛靜先生) and granted him formal rank and grade equal to the position of 
Grandee (dafu 大夫).18  The Comprehensive Mirror adds that Huizong presented Jixian 
with two seals carved in jade (yuyin 玉印) that had purportedly been made during the 
                                                 
16 Lishi zhenxian tidao tongjian 歷世真仙體道通鑑, j.19. 
17 For details on Huizong’s involvement with Daoism, see Robert Hymes, “Thoughts on Social Change in 
the Song,” Cambridge History of China, Vol. 5, Part 2 (forthcoming) and, especially, Chao Shin-yi, 
“Huizong and the Divine Empyrean Palace Temple Network,” in Patricia Ebrey and Maggie Bickford, 
eds. Emperor Huizong and Late Northern Song China: the Politics of Culture and the Culture of Politics, 
(Cambridge: Harvard East Asian Monographs, 2006). 
18 The Dynastic History of the Song (Song shi) confirms he was conferred with the title of Master of Emptiness 
and Stillness (Xujing xiansheng 虛靜先生) in 1105. 
130 
 
reign of Song Shenzong (r. 1067-1085).  The first was an imperial replica of the original 
seal Zhang Daoling used during the late Han dynasty, while the second was the seal of 
office for Yangping parish (Yangping zhi 陽平治) in Sichuan, the site of the original 
Celestial Master community.  Huizong instructed Jixian to use the seals to inform other 
Daoists of his prominence.  He also is said to have decreed that imperial silk and cash 
be used to build the Shangqing Palace (Shangqing gong 上清宮) at Mount Longhu and 
feed all those who would be housed there, and he commissioned an imperial placard (e 
額) to be displayed at the site.  Finally, Jixian also won posthumous titles of Master 
(xiansheng 先生) for his male ancestors and a separate temple built for his grandmother, 
mother, and younger sister to live in and practice their faith.19  Thus, according to the 
Comprehensive Mirror and the Song History (that is, sources somewhat closer to events, 
but still part of the retrospective official and canonical record) it appears that it was 
during the reign of Huizong that Zhang Jixian won the most fame a member of a Zhang 
family of Mount Longhu had enjoyed to date, so far as we know. 
 It is impossible to corroborate separately each of the details in the Comprehensive 
Mirror and the Song History, but sources outside of the official and canonical record 
suggest that Zhang Jixian was known to have risen in Chinese society very high indeed.  
The memoir (biji 筆記) of the famous poet, swordsman, and statesman, Lu You 陸游 
(1125-1210), confirms: 
The later generations of Zhang Daoling, the Celestial Master of the Han, from 
Mount Longhu in Xinzhou, inherited the title of Master from Xujing [i.e. Zhang 
                                                 
19 Lishi zhenxian tidao tongjian 歷世真仙體道通鑑, j.19. 
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Jixian], and were exempt from tax and corvee labor, beginning with the twenty-
fifth generation descendent Qianyao. At that time it was the eighth year of 
Tiansheng [1030 C.E.].  Nowadays the Yellow Caps [i.e. Daoists] say this began 
in the thirty-second generation, but this is wrong.  They also say the thirty-
second generation was Zhang Xujing, but this is also wrong. 
 
信州龍虎山漢天師張道陵后世, 襲虛靜先生號, 蠲賦役, 自二十五世孫乾曜始, 
時天聖八年也. 今黄冠輩謂始于三十二代, 非也.  又獨謂三十二代為張虛靜, 
亦非也.20 
 
Writing years after the fall of north China to the Jurchen (that is, before he died in 1210), 
Lu You reveals that the later generations of the Zhang family of Mount Longhu – the 
generations of the family living during the Southern Song – claimed the title (xiansheng 
先生) and exemption from tax and corvee responsibility to the state through Zhang 
Jixian and his purported descent from Zhang Qianyao, who first won the privilege in 
the Northern Song (in 1030).  In his effort to correct what he sees as the popular 
misunderstanding among Daoists of his own day, Lu You simultaneously confirms for 
us today that the Zhang family of Mount Longhu, and especially their ancestor, Zhang 
Jixian, had attained broader renown in the Southern Song. 
 To be sure, other members of the Zhang family of Mount Longhu appear to have 
been known to the court of the Southern Song.  The Comprehensive Mirror reports that 
Zhang Shouzhen 張守真 (d. 1176) (the thirty-second Celestial Master according to 
Heavenly House), for example, was summoned to the court of Song Gaozong (r. 1127-
1162) in 1159, and the emperor conferred upon him the title of Master of Orthodoxy and 
Unanimity (Zhengying xiansheng 正應先生).  Shouzhen also attended the court of Song 
                                                 
20  Lu You陸游 (1125-1210), Laoxue an biji 老學庵筆記, j. 5. 
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Xiaozong (r. 1162-1189) in 1170 to discuss matters of Daoist ritual.  Xiaozong was so 
impressed with Shouzhen that he ordered him to preside over an Offering ritual (jiao 
醮) to commemorate the passing of Gaozong.21  Later, Zhang Tianlin 張天麟 (d.u.), a 
lesser known member of the family (who curiously does not appear in Heavenly House), 
attended the court of Ningzong (r. 1195-1224), and received the title of Master of 
Humaneness and Quiessence (Renjing xiansheng 仁靜先生).22  And Zhang Keda 張可大 
(1218-1263) (the thirty-fifth Celestial Master according to Heavenly House) attended the 
court of Song Lizong in 1239, when he was granted the title of Master Who Observes the 
Mysteries (Guanmiao xiansheng 觀妙先生).23  However, amidst all of the imperial 
attention that this particular family of Zhangs appears to have received according to the 
Comprehensive Mirror, and while the grant of the two seals (mentioned above) suggests 
an imperial willingness to acknowledge some sort of connection between Zhang Jixian 
and the first Celestial Master at the end of the Han, not once in the Song were these 
Zhangs explicitly and formally acknowledged as the descendants of Zhang Daoling by 
a Song emperor.  Nor were they recognized with the title of Celestial Master (Tianshi 天
師).  They were only officially recognized with the title of Master (xiansheng 先生).  The 
point is important, because even though the Lu You quote above indicates there was a 
broader understanding that the Zhang family of Mount Longhu had achieved 
particularly high status, and, indeed, that they were regarded in the Southern Song as 
                                                 





“the later generations of Zhang Daoling, the Celestial Master of the Han” (Han Tianshi 
Zhang Daoling hou shi 漢天師張道陵后世), the Song state itself evidently did not choose 
to explicitly acknowledge such a pedigree and was unwilling to recognize their 
patriarchs with the Celestial Master title. 
 The first time we see the title of Celestial Master specifically associated with a 
member of the Zhang family of Mount Longhu in Song sources (that is, sources outside 
of the official and canonical record who is not Zhang Daoling) is in Hong Mai’s 洪邁 
(1123-1202) Record of the Listener (Yijian zhi 夷堅志).  The Record, of course, is well-known 
to scholars as a collection of anecdotes about strange and supernatural events, events 
that people shared with Hong Mai as fact, and which Hong in turn published to an avid 
audience of readers over decades.  As such, it is an important record of Song social life 
and thought.24   While the expression “Celestial Master Zhang” (Zhang Tianshi 張天師) 
appears several times in the collection, most are included in reference to individuals 
who received ritual training or ordination in the tradition of “Celestial Master Zhang” 
(e.g. yu Zhang Tianshi shou fa 遇張天師授法 , shou Zhang Tianshi falu 受張天師法籙, or 
shou lu yu Zhang Tianshi 受籙於張天師), or to the place where they received their 
ordination (e.g. Longhu shan Zhang Tianshi 龍虎山張天師 or Zhang Tianshi chuan Zhengyi 
jiao lu zhi di 張天師傳正一教之地) .  Other references are ambiguous, used too loosely to 
                                                 
24  For critical assessments of the Record of the Listener and its importance as a source for understanding 
Song social life, thought, and religion, see Valerie Hansen, Changing Gods in Medieval China, 1127-1276 
(Princeton, Princeton University Press, 1990), Robert Hymes, Way and Byway: Taoism, Local Religion, and 
Models of Divinity in Sung and Modern China (Berkeley: University of California Press, 2002), and Alister D. 
Inglis, Hong Mai’s Record of the Listener and Its Song Dynasty Context (Albany: State University of New 
York Press, 2006). 
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clearly ascertain if the “Celestial Master Zhang” in question is a living contemporary, a 
historical person, or, indeed, a divine being (e. g. the deified or transcendent Zhang 
Daoling). 25 
 However, one entry in Yijian zhi names a specific individual who is called 
“Celestial Master”: 
In Tongzhou [modern Dali County, Shaanxi], beginning after the Yuanfu 
reign period [1098-1100], demonic wonders often caused harm to the people.  
Everyone said they were the spirits of a white snake.  Officials and commoners 
repeatedly encountered misfortune, and even prefectural administrators had 
perished in some supernatural events. Those who knew of this dared not request 
the position of administrator there.  During the Zhenghe reign [1111-1118], the 
prime minister's son-in-law was determined to become its magistrate, because he 
coveted the salary, which had been specially increased. The prime minister told 
him, "The demons at Pingyi [modern Shaanxi] are extremely evil; do not tempt 
disaster.” The son-in-law ignored the order and went anyway at the risk of his 
life.  On the third day after he received his seal of office, he threw a grand banquet 
for the other officials.  Suddenly, he looked about at the various pleasure women in 
attendance and said, "I just took office and held a banquet; you should have 
dressed up beautifully to celebrate, but I look around and some of you wear white.  
Why is this?" The women knew the reason, but dared not answer.  When the 
banquet was over he immediately became ill. The next day, he asked his guests 
about it, and they replied, "Could it have been an illusion yesterday, and you 
imagined what you saw?  There really were no such people [wearing white].”  His 
family sent a servant on horseback to report the matter to the prime minister.  The 
prime minister reported it to Huizong who ordered Xujing, the Celestial Master 
Zhang [i.e. Zhang Jixian], to bring order to the matter.  When Zhang arrived, 







                                                 
25 See, for examples, Yijian zhi 夷堅志, 丁卷 13, p. 647; 丁卷 4, p. 570; 丙卷 5, p. 407; 丙卷 4, p. 390; 乙卷 17, 
p.329.  These passages thus appear to reflect an earlier (i.e. pre-Southern Song) tradition that associated 






The record goes on to describe how Zhang Jixian interrogated and coerced the various 
local deities and the city god (chenghuang 城隍) to discover the whereabouts of the 
prime minister’s son-in-law, and then gathered local officials and Daoist priests alike to 
perform an exorcism.  Although the son-in-law perished, the ritual was a success and 
the evil extirpated once and for all.  The entry concludes with the following: 
Xujing was the thirtieth generation descendant of the Celestial Master of the Han.  
All his life he never married.  When the capital was about to meet with chaos, he 
slipped away from the city and went to his native place.  When he transcended, he 
withdrew to Mount Emei.  The people of Shu [i.e. Sichuan] from time to time see 
him.  Although the line of descent from the Celestial Master was severed, in our 





Putting much of the story aside, the entry itself confirms that Zhang Jixian was 
considered by Hong Mai’s informant to be the thirtieth generation descendant of Zhang 
Daoling and that he was also colloquially regarded as “Celestial Master.”   This is the 
first time we see in sources outside the official or canonical record any reference to a 
known member of the Zhang family of Mount Longhu who appears in Heavenly House 
(that is, a patriarch of the Zhang family after the 3rd generation from Zhang Daoling) 
who is called by the Celestial Master title.  Hong Mai compiled the Record of the Listener 
in separate installments over the course of his life, and his installments were dated in 
                                                 
26 Yijian zhi 支戊卷 9, p.1119. 
27 Ibid, p. 1120. 
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the prefaces he wrote for them.  From this we know that the particular installment in 
which the passage above appears was published in 1196.28  Consequently, our first 
reference to a known member of the Zhang family of Mount Longhu within the 
Heavenly House that is externally identified with the title of Celestial Master appears in 
the mid Southern Song. 
The translation of the last line of the passage above, however, is quite 
ambiguous, perhaps deliberately so.  This last sentence could mean that the line of 
descent was cut off before Zhang Jixian, and that Jixian’s own descent line since was 
brought about by the insertion of a claimed “lineage member” (zuren 族人).  Or it could 
mean that the line has been cut off once, or repeatedly, and restored by the insertion of a 
claimed “lineage member.”  It is perhaps impossible to verify, but either way the 
language here suggests there was some skepticism on Hong Mai’s part that the claims 
of descent from Zhang Daoling were legitimate.  Whether they were legitimate or not, 
Hong Mai’s skepticism itself suggests that the Zhang family of Mount Longhu was 
actively making claims about their origins and pedigree by this particular date in the 
Southern Song. 
If the Zhang family of Mount Longhu was making claims about their elite status 
and then about their pedigree by the mid Southern Song, a third example may serve to 
indicate that by the end of the Song the family was making exclusive claims to the 
Celestial Master title.  The example comes from a legal case found in the Enlightened 
                                                 
28 Ibid, p. 1051.  See also the table dating the respective installments of Yijian zhi in Alister Inglis, “A 
Textual History of Hong Mai’s ‘Yijian zhi’,” T’oung Pao, Second Series, Vol. 93:4/5 (2007), p. 324. 
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Judgments (Qingming ji 清明集), a collection of documents mostly from the archives of 
Jian 建 Prefecture (in modern Fujian), first published in 1261.  Enlightened Judgments, like 
Hong Mai’s Record, was meant for circulation to a wider audience of readers interested 
mainly in local legal affairs.  It includes the following court decision:  
A “Celestial Master” Who has not Inherited the Teaching, although Senior, Still 
May Not Overstep his Place and Issue Talismanic Registers 
 
Upright Daoists regard inheriting the teachings as fixed, and other members of 
their lineage although senior, still may not overstep their place, and issue 
talismanic registers.  Zhang Xishuo has previously been arrested and jailed 
because he falsely printed [talismanic registers], and it followed that Judicial 
Intendant Mao regarded it inappropriate to imprison him and released him.  Now 
[I] have examined [and found] that because Zhang Xishuo is an uncle of the 
Celestial Master, the officials [involved in the case] did not wish to judge against 
an uncle on account of a nephew[’s accusation].  But as for the followers [i.e. 
apprentices] of the printer-artisan Zhang Sijing, should they escape the net too? 
The matter of Zhang Xishuo’s accusation of the Celestial Master, having come 
after the contention over the talismanic registers, is nothing more than [an effort 
to] resist the accusation [against him], and it is difficult for the officials to believe 
and rely on them to pursue and harass the three servants of the Celestial Master. 
A document [shall be sent to] the prefecture [directing the officials there to] once 
again call up Xishuo to make a statement, and [the officials] must not be lenient if 
he offends again. In addition I order them to make a judgment on the printer-
artisans. If the false printing blocks [of the unauthorized talismanic registers] still 
exist, [they are to be] bound up and destroyed, with [confirmation] sent to Yuan 
Wanba.  I also supply official documents of the results [of this case] with an order 
directing that notice be issued of broad penalties [on further conduct like that of 
the uncle and the printers], with a limit of ten days set to report [other offenses], 














The Enlightened Judgments identifies the presiding judge in this case as Wu Yuyan 吳雨
嚴 (a cognomen for Wu Shiqing 吳勢卿, jinshi 進士 1241) of Jian’an 建安 (modern 
Fujian), who held the position of Judicial Commissioner (tidian xingyu 提點刑獄) of 
Jiangnan East Circuit (Jiangnan dong lu 將南東路) at some point sometime before 1261 
(when he was appointed Administrator of Chuzhou, zhi Chuzhou 知處州).30  These dates 
(1241-1261) allow us to know that the patriarch in question was Zhang Keda 張可大 
(1218-1263), the thirty-fifth Celestial Master according to the Heavenly House.31  The 
details of the judgment allow us to know that by this time the Zhang family of Mount 
Longhu not only claimed to have a strict tradition of fixed inheritance of their teachings 
through the eldest male in the direct line of descent from Zhang Daoling (who was 
exclusively called “Celestial Master”), but also that they were willing to attempt to 
legally enforce that claim against members of their own family.  In siding partially with the 
nephew (Zhang Keda) over the uncle (Zhang Xishuo), the judge sees the impropriety of 
punishing the uncle under the usual (“Confucian”) ritual rules but still supports the 
tradition of this Daoist family to maintain that only one of their members, even though 
he is younger, can issue talismanic registers. The case is extraordinary in that it shows 
the state had no legal provision of its own to say who the Celestial Master was and 
                                                 
29 Qingming ji 清明集, p. 143.  I am deeply indebted to Robert Hymes for bringing to my attention this 
very important case about the Zhang family of Celestial Masters in the late Song. 
30 Ibid, p. 682. 
31 His biography appears in Han Tianshi shijia, j.3. 
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what were his privileges.  The judge simply followed the rules of this particular Zhang 
family of Daoists. 
  One might expect sources within the Daoist Canon other than the Comprehensive 
Mirror that are reliably datable to the Song or even to the early Yuan to identify specific 
members of the Zhang family of Mount Longhu with the Celestial Master title, but there 
is curiously no such mention.  Besides the evidence cited above from Lu You and Hong 
Mai, the surviving collections of memoirs (biji 筆記) and literary works (xiaoshuo 小說) 
only refer to individuals from before the Song who were called Celestial Master, and the 
collected works of Song literati (wenji 文集) that are included in the Siku Quanshu are 
silent on the matter.  Surviving inscriptions in Daojia jinshi lue 道家金石略, too, do not 
once mention a Zhang family Celestial Master of the Song.  Consequently, it is 
impossible to know if the title was used more loosely to describe any notable Daoist in 
the Northern Song, just as it was prior to the tenth century.  It is also impossible to 
know if only the patriarchs of the Zhang family of Mount Longhu were exclusively 
called by the title before the Southern Song. 
 
The Zhang family of Celestial Masters in the Yuan 
 
 The transformation of the Zhang family of Mount Longhu into the Zhang family 
of Celestial Masters was not completed until Khubilai Khan succeeded in his conquest 
of the Southern Song in 1276 and officially recognized Zhang Zongyan as the thirty-
sixth Celestial Master.  It is important to bear in mind, as I have detailed in Chapter 
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Two, that Khubilai did not formally grant the title of Celestial Master to Zhang 
Zongyan, nor did any of his heirs throughout the Yuan.  Instead, the Yuan dynasty 
patriarchs of the Zhang family of Mount Longhu were ordered to preside over Daoist 
affairs in Jiangnan (ming zhu Jiangnan daojiao shi 命主江南道教事) and with each 
succeeding emperor’s reign they were routinely increased in title and rank until they 
were officially known as the Supervising Directors of Daoist Affairs in Various Routes 
of Jiangnan (guanling Jiangnan zhulu daojiao shi管領江南諸路道教事), the Presiders over 
the Teachings of Orthodox Unity (Zhengyi jiao zhu 正一教主), the Directors of the 
Talismanic Registers of the Three Mountains (ling sanshan fulu領三山符籙), the Grand 
Masters of the Palace with Gold Seal and Purple Ribbon (jinzi guangly dafu金紫光祿大
夫), the Dukes of the State of Liu (liuguo gong留國公), the Administrators of Daoist 
Affairs in the Academy of Assembled Worthies (zhi Jixian yuan daojiao shi知集賢院道教
事), and, ultimately, full Administrators of the Academy of Assembled Worthies (zhi 
Jixianyuan shi知集賢院事).  Yet while the Yuan emperors never formally granted the 
title of Celestial Master, they acknowledged the patriarchs of the Zhang family of 
Mount Longhu as the descendants of Zhang Daoling and consistently called them 
“Celestial Master” in official edicts and decrees throughout their reign. 
 If the Song emperors had been either skeptical of the Zhang family’s pedigree or 
unwilling for either political or symbolic purposes to confirm or recognize the Celestial 
Master title, Khubilai Khan was not.  On the contrary, it appears Khubilai viewed the 
title as it had sometimes been used in China before him – as applicable to any very 
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notable Daoist priest.  Indeed, as we have seen in Chapter Three, Khubilai intended in 
1277 to grant the title to the Daoist he deemed most loyal to Mongol rule in 1277, but 
Zhang Liusun declined the honor on the grounds that it was a hereditary title that only 
a member of the Zhang family of Mount Longhu could hold.  As a result, he was 
instead granted the title of Patriarch of the Mysterious Teachings (Xuanjiao zongshi 玄教宗
師).  It was therefore unnecessary for Khubilai Khan to formally confer the Celestial 
Master title upon Zhang Zongyan (or anyone else), because by that date (1277) the 
Zhang family of Mount Longhu had already convinced not only other Daoists (as the 
above quote from Lu You suggests), but also some in the general population (as 
exemplified by the passage from Hong Mai), that their patriarchs were the descendants 
of Zhang Daoling via a claimed connection to Zhang Jixian.  The connection with Zhang 
Jixian was important, because it firmly associated them with the Celestial Master title. 
And by the very late Song (as the legal case in the Enlightened Judgments reveals), the 
Zhang family of Mount Longhu not only adhered to a strict tradition that only one of 
their family members could be called by Celestial Master title, but also that they were 
willing to enforce it legally even with another member of their own family. 
 Yet while the Zhang family of Mount Longhu had become colloquially recognized 
as the descendants of Zhang Daoling and the only Daoists who should be called by the 
title immediately by the Mongol conquest, the extension of their authority over other 
Daoists (i.e. non-Zhang family Daoists) as the officially recognized Celestial Master was 
slow and gradual during the Yuan.  The Yuan History (Yuan shi 元史), for example, 
reveals little about their significance in the period.  In fact, their appearance in the Yuan 
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shi simply confirms their sacred pedigree and secures a place for them in the imperial 
historical narrative for perpetuity.  In order, the seven patriarchs of the Zhang family of 
Celestial Masters that lived during the dynasty were: 
1. Zhang Zongyan 張宗演 (1244-1291), the 36th Celestial Master 
2. Zhang Yudi 張與棣 (d.1294), the 37th Celestial Master 
3. Zhang Yucai 張與材 (d. 1316), the 38th Celestial Master 
4. Zhang Sicheng 張嗣成 (d. 1344), the 39th Celestial Master 
5. Zhang Side 張嗣德 (d. 1352), the 40th Celestial Master 
6. Zhang Zhengyan 張正言 (d. 1359), the 41st Celestial Master 
7. Zhang Zhengchang 張正常 (1335-1378), the 42nd Celestial Master 
The Yuan History,  however, mentions only five of these (the forty-first and forty-second 
Celestial Master do not appear at all), and as we might expect, the vast majority of 
information in the Yuan History is about Zhang Zongyan, the thirty-sixth  Celestial 
Master.  Zhang Zongyan was summoned to the imperial court in the summer of 1276, 
but there is little information about his activities over the course of that year.32  
Presumably it took him several weeks to assemble his traveling party and make his way 
north from his mountain home in Jiangxi.  It was not until the first month of the 
following year (1277) that he was named Perfected (Zhenren 真人) and made Director of 
Daoism in the Various Routes of Jiangnan (Ling Jiangnan zhulu Daojiao 領江南諸路道教).33  
                                                 
32 Yuan shi (YS) 元史 9.182 
33 YS 9.187 
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We know that late in the same month he was ordered to perform an Offering of the 
Encompassing Heaven (Zhoutian jiao 周天醮) at the Changchun Palace before he 
decided to return to Mount Longhu and leave Zhang Liusun behind at the capital.34 
 Nothing more is mentioned of Zhang Zongyan’s activities over the following 
three years.  Then, in the winter of 1280, he was once again summoned to court.35  In the 
third month of 1281, he was brought urgently to the imperial palace to submit “red 
petitions” (chizhang赤章) to the heavens over the course of seven nights.36  He was 
summoned to the palace once again in the eighth month to do the same over the course 
of five nights.37  It is not entirely clear why he was ordered to perform these ritual 
duties, but in each of these months prominent officials of the court had died (including 
Xu Heng 許衡, 1209-1281, and Alahan 阿剌罕, 1259-1281) and troops were being 
repositioned to defend certain unstable regions in the empire.  The rituals may have 
been ordered as a spiritual hedge in these trying days. 
 In any event, in the ninth month of 1281, we know that Zhang Zongyan 
participated in the last of the Buddho-Daoist debates.  As we have seen in Chapter One, 
in the 1220s Quanzhen Daoists won important privileges to expand their activities with 
the sanction of Chinggis Khan.  By the 1250s, according to the version of events in the 
Record of Debates on False [Teachings] (Bianwei lu 辨偽錄) and the Comprehensive Record of 
                                                 
34 YS 9.188 
35 YS 11.227 
36 YS 11.230 
37 YS 11.232.  “Red petitions” is a Daoist term for ritual documents submitted to the heavens purportedly 
based on formulae found in Master Red Pine’s Almanac of Petitions (Chisong zi zhangli赤松子章歷, DZ 615).   
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the Buddhas and Patriarchs in Successive Generations (Fozu lidai tongzai 佛祖歷代通載), 
Daoists in North China were seizing abandoned or neglected Buddhist temples and 
rebuilding them into Daoist belvederes while propagating the notion (by now very old) 
that the teachings of Buddhism were actually a misguided interpretation of Daoism as it 
was first expounded by the deified Laozi.  Infuriated Buddhists complained to the 
Mongol court, and Möngke Khan sponsored two debates (in 1254 and 1258) to resolve 
the matter.  The Daoists, we are told, were unable to satisfactorily defend their actions, 
and it was determined that texts and images connected to their spurious claims be 
destroyed, and that the Daoists of the offending Quanzhen lineages be forced to become 
Buddhist monks.  By 1281, injurious texts and images were still in circulation, and the 
Buddhists pressed the court for another examination under the purview of Khubilai 
Khan.  In the ninth month of 1281, the Daoist masters Zhang Zongyan, Qi Zhicheng 
(representing Quanzhen), Li Dehe (representing Zhenda), and Du Fuchun (about whom 
we have no information) met with certain representatives of the Buddhist bureaucracy 
on the steps of the Wuji Hall (Wuji tang 無極堂) at the Changchun Palace (Changchun 
gong 長春 宮) in Dadu to discuss the matter, and although the Daoists were much better 
represented than in the previous debates, they were once again judged unable to defend 
their position.  In the following month, Khubilai ordered that offending texts and 
images be destroyed.38  Not long afterward, Zhang Zongyan returned to Jiangxi. 
                                                 
38 A Comprehensive Record of the Buddhas and Patriarchs throughout the Ages (Fozu lidai tongzai 佛祖歷代通裁), 
T. 49.701a, no. 2026.  See also the inscription Shengzhi fenhui zhulu wei daozang jing zhi bei, 聖旨焚毀諸路偽
道藏經碑 in Bianwei lu 辨偽錄, j.6 (It can also be found separately in Daojia jinshi lüe 道家金石略, p. 1112).  
It is unclear what, specifically, was destroyed on this date.  Many scholars are under the impression that 
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 He remained in the south for six years until, in early 1287, an envoy from the 
court was sent to carry imperial incense to Mount Longhu, Mount Gezao, and Mount 
Mao and to summon the Celestial Master once again to the imperial capital.39  Zhang 
remained at Dadu for the entire following year, and toward the end of his stay 
performed the annual Offering ritual (jiao 醮).  He returned to the south not long 
afterward.  This was the last time he would see the capital before returning to Mount 
Longhu, where he remained until his death in 1291. 
 From this date forward, we see much less of the Celestial Masters in the Yuan 
History.  There is little mention of Zhang Yudi張與棣 (d. 1295), the thirty-seventh 
Celestial Master, in the official histories, except for his being summoned to the imperial 
court shortly after his father’s death in 1292 and his participation in the performance of 
the Offering ritual (jiao 醮) along with Zhang Liusun (of the Mysterious Teachings) and 
Zhang Zhixian 張志仙 (of the Quanzhen lineage of Qiu Chuji) to inaugurate the 
Chengzong emperor’s rise to the throne in early 1295.40  Moreover, no epigraphical 
materials survive with any significant mention of him.  The reason for his absence in the 
sources seems clear enough: he died just three years after taking over his father’s 
                                                 
the entire Daoist Canon of the Yuan dynasty was burned, whatever texts it consisted of.  However, the 
Bianwei lu states only that the spurious scriptures and miscellaneous writings of the Daozang were burned 
(乃以十月壬子集百官于憫忠寺。焚道藏偽經雜書。) , which suggests only certain Daoist texts were 
destroyed on this date.  The matter requires a careful examination of the sources, for it does appear in 
some inscriptions (e.g. 龍虎山道藏銘, Daojia jinshi lüe, p. 967, dated 1335) that many Daoist texts survived 
the Yuan and remained in local places.  For more on this matter, see Schipper and Verellen, eds., The 
Taoist Canon, pp. 29-32. 
39 YS 14.295 
40  See YS 17.358 and 18.391 respectively. 
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responsibilities and had little time to distinguish himself.  And yet his brother, Zhang 
Yucai, whom we shall see below is much more present in inscriptions, similarly appears 
in the Yuan shi only once, in 1308, when he attended the court and received his official 
titles. 
 Aside from Zhang Zongyan, the Celestial Master who appears most frequently is 
Zhang Sicheng; however, the details of his activities are uninformative, amounting 
mainly to routine report of his formal recognition.  In 1316, the year his father died, 
Zhang Sicheng attended the imperial court to be recognized with his official titles.41  He 
made the journey again in 1321 to be lavished with further titles, and the following year 
he was made equal in rank with Wu Quanjie (the second Patriarch of the Mysterious 
Teachings) and Lan Daoyuan (of the Quanzhen lineage of Qiu Chuji).42  Moreover, in 
1325 he was granted the title of Grand Perfected (da zhenren大真人).43  It is only in this 
last mention in the Yuan History that we see Zhang Sicheng performing any duties, 
when in 1327 he was ordered by Yesün Temür (Emperor Taiding) to perform rituals to 
assuage flooding in regions of the south.44   Zhang Sicheng died in 1344, but a full 
twenty five years pass in the Yuan History between this last entry and the only mention 
of his brother, Zhang Side, on his receiving his titles in 1352.45  
                                                 
41 YS 25.575 
42 YS 27.612 and 28.626 respectively 
43 YS 29.654 
44 YS 30.679 
45 YS 42.899 
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 Thus the Yuan History holds little that informs us of the activities of the Zhang 
family of Celestial Masters who lived during the Yuan.  We see them summoned to the 
imperial court, granted titles and honors, and perform rituals for the state just as we do 
for other Daoist priests who served the Yuan (e.g. the patriarchs of the Mysterious 
Teachings, the Quanzhen masters, etc.).  And yet, the frequency in which they appear as 
Celestial Masters is greater than in the official histories of all previous dynasties.  In 
short, what is significant about the Zhang family of Mount Longhu in the Yuan shi is 
simply that, beginning only in the Mongol period, they had firmly established their 
sacred pedigree and secured a role in the imperial historical narrative for perpetuity. 
 
The Celestial Masters of the Yuan in the Daoist Canon 
 
 Sources in the Daoist Canon offer an additional window into the activities of the 
Celestial Masters who lived during the Yuan.  Zhang Zongyan composed a brief preface 
to Lei Siqi’s Transformations Based on the Charts of the Book of Changes (Yitu tongbian 易圖
通變, DZ 1014).46  In it he praises master Lei’s erudition of the Yijing and advises his 
readers to follow Lei’s principles to understand the text that has so greatly been valued 
by Daoists, Buddhists and Confucians alike.  However, no other writings in the canon 
can be attributed to Zhang Zongyan.  His son, Zhang Yudi, did not live long enough to 
                                                 




make much of a mark in his role as Celestial Master.  But his brother, Zhang Yucai, who 
does not appear with any frequency in the Yuan History, is associated with several texts 
in the Daozang, more than any other Celestial Master who lived in the period. 
 Zhang Yucai composed many prefaces between 1307 and 1312.  One he wrote in 
1312 remarked on an image of the deity, Xuanwu, which has been preserved in the 
Records of the Miraculous Manifestations that Occurred in Response to the Worship of the 
Supreme Emperor of the Dark Heaven (Xuantian shangdi qisheng lingyi lu玄天上帝啟聖靈異
錄, DZ 961).  His name appears in this text along with several other prominent figures at 
the Yuan court, including the second patriarch of the Mysterious Teachings Wu 
Quanjie, and the literati Yu Ji and Zhao Mengfu, all whom wrote in praise the image of 
the deity and his wondrous appearance on Mount Wudang to bestow divine favor on 
Yuan rule.  Zhang Yucai also supported a master Wei Qi of Sichuan in having the 
Commentary on the Great Cavern Scripture According to Wenchang (Yuqing wuji zongzhen 
Wenchang dadong xianjing zhu玉清無極總真文昌大洞仙經注, DZ 103) reprinted by the 
court.  In the preface for this work (again dated 1312), Zhang acknowledges the text as 
the true words of the deity Wenchang, and applauds Wei’s lifetime effort to explicate its 
meaning.   
 In an earlier preface, dated 1307, we see Zhang praise the images of ancient 
Daoist sages in the Chart of the Ten Masters of the Dark Primordial (Xuanyuan shizi tu 玄元
十子圖, DZ 163), composed by artist and literatus Zhao Mengfu.  Here, Zhang Yucai 
simply states that Zhao has made the mysterious power of the sages come to life before 
our very eyes.  In an undated preface to Fundamental Principles of Daoist Rites Illustrated 
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and Explained (Daofa zongzhi tu yanyi 道法宗旨圖衍義, DZ 1277), Zhang Yucai admires 
the efforts of a Zhang Xixian 章希賢 to employ teachings from Buddhism and 
Confucianism as well as Daoism to form a clear discourse on Daoist rituals, especially 
the Thunder Rites (leifa 雷法).  And in a colophon to the General Anthology of the 
Commentaries on the Daode jing (Daode zhenjing jiyi dazhi 道德真經集義大旨, DZ 724), 
Zhang’s name appears with more than eighty other writers in the Song and Yuan who 
commented on the importance of this anthology.  Although Zhang Yucai made a mark 
with his many prefaces, as far as we know he never composed a full work of his own or 
a comprehensive explication of any scripture in the Daoist Canon.  Only one of his 
prefaces (for the Records of the Miraculous Manifestations that Occurred in Response to the 
Worship of the Supreme Emperor of the Dark Heaven (Xuantian shangdi qisheng lingyi lu玄天
上帝啟聖靈異錄, DZ 961, dated 1312) places him definitely at the court. 
 Indeed, the only Celestial Master of the Yuan to have composed a complete text 
preserved in the Daoist Canon is Zhang Sicheng.  The Admonitory Hymns to the Chapters 
of the Daode jing (Daode zhenjing zhangju xunsong 道德真經章句訓頌, DZ 698), dated 1322, 
recounts Zhang’s disapproval of the many Daoist adherents of his day who do not fully 
comprehend the message of the Daode jing.  This text is his program of eighty-one 
hymns in four-, five-, and seven-character verse meant to be memorized alongside the 
Daode jing as an aid to better understand the nature of the Dao according to Laozi.  At 
the beginning of Admonitory Hymns, Zhang suggests that reciting the text will not only 
lend to a better understanding of the Laozi, but also cultivate one’s personal 
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comportment, regulate the family, assist in proper governance, and bring peace to the 
empire.  As such, its content is similar to the Great Learning (Daxue 大學) of the 
Confucian Canon.47  This represents the most significant example of a Yuan Celestial 
Master seeking to contribute to Daoist discourse. 
 Taken together, the writings in the Daoist Canon composed by the Celestial 
Masters of the Yuan are mainly laudatory or supportive of texts written by others.  In 
number, of their writings are no greater than those of the lineage of the Mysterious 
Teachings discussed in Chapter Three.  The texts for which the Yuan Celestial Master 
chose to compose prefaces would have appealed to the literati as much as (or more 
than) the Daoists who were their primary following.  Zhang Zongyan’s preface for a 
text considered sacred in the classical Canon (the Yijing), Zhang Yucai’s prefaces to texts 
connected to deity cults espousing literati values (the cult of Xuanwu and its message of 
political harmony, the cult of Wenchang and its appeal to literary endeavor…), and 
Zhang Sicheng’s collection of hymns borrowing themes from the Daxue all suggest that 
the Celestial Masters of the Yuan aimed their particular vision of the Daoist teachings at 
the learned secular elite.  However, this differs little from the aims of the Mysterious 
Teachings in their own contributions to the Daoist Canon.  In sum, if the Celestial 
Masters of the Yuan were as influential and important to Daoism as the Heavenly House 
and the modern scholarship insists, one would expect a larger contribution from them 
in the Daoist Canon. 
                                                 





The Celestial Masters and the Daoist Bureaucracy 
 
 While the Yuan History and the Daoist Canon offer a rather limited view of the 
activities of the Celestial Masters in this period, contemporaneous inscriptions provide 
more important insights.  Not least in this regard was their effort to appoint local priests 
to the Daoist bureaucracy.  We know that Zhang Zongyan began to place priests with 
whom he was connected in local posts under his regional jurisdiction almost 
immediately after he was granted authority from the court to do so, such as when he 
appointed Tang Yongnian 唐永年 (about whom we shall learn more below) to be the 
Assistant Safeguard of Ritual (fu Weiyi 副威儀) in Kunshan and Hangzhou Routes late in 
1277,48 and when he appointed Wang Shouyan 汪壽衍 (1272-1353) to be Daoist Registrar 
(Daolu 道錄) of Yuanzhou 袁州 (modern Yichun, Jiangxi) in 1288. 49  Tang Yongnian 
eventually came to revise the local understanding of masters and patriarchs for lineages 
active in Hangzhou, including the Chengtian Lingying Belvedere (Chengtian lingying 
guan 承天靈應觀), the Ningshou Belvedere (Ningshou guan 凝壽觀), and to the 
Chongxing Belvedere on nearby Mount Kai (Kai shan Chongxing guan 開山冲興觀), and 
have the revision approved by the imperial court with the aid of the thirty-ninth 
                                                 
48 Zhang Tianyu 張天雨 (1277-1348), Wushan Chengtian lingying guan ji 吳山承天靈應觀記, Daojia jinshi lüe 
道家金石略 p. 960. 
49  Wang Wei 王禕 (1321-1372), Yuangu hongwen fudao cuide zhenren Wang gong bei 元故弘文輔道粹德真人
王公碑, Daojia jinshi lüe 道家金石略, p. 990. 
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Celestial Master (Zhang Sicheng) and the second patriarch of the Mysterious Teachings 
(Wu Quanjie).50  Wang Shouyan would later advance beyond this regional context to 
replace Chen Yigao (see Chapter Three) and serve as “Instructor” (jiangshi 講師) in the 
households of the Mongol imperial princes.   
Zhang Yucai and Zhang Sicheng were particularly active in promoting priests in 
the clerical bureaucracy, often ensuring that the priests they promoted were 
acknowledged by the imperial court.  One example is Mao Weiqian 毛惟謙 (1275-1337), 
a priest from a wealthy family from Yingtan, Jiangxi, who was ordained by a master 
Zeng Guanweng 曾貫翁 and later sent to Mount Longhu for further training.  Mao 
rapidly proved himself capable not only in the Daoist liturgy, but also in his command 
of the Confucian classics, and in short order attracted the attention of the thirty-eighth 
Celestial Master.  Zhang Yucai appointed Mao to be the Daoist Dignitary (Daozheng 道
正) of Yangzhou 揚州, where over the course of his tenure he kept careful records of the 
Daoist priests ordained in his locale.  Mao appears to have been well regarded among 
the priests and local officials in Yangzhou, and in 1324 Zhang Sicheng added his name 
to a roster (biao 表) of names presented to the second patriarch of the Mysterious 
Teachings, Wu Quanjie, to be reviewed for imperial commendation.  Later that year, 
Mao was summoned to the capital and granted the title of Master (chongzhen tongmiao su 
fashi 冲真通妙素法師).  He was also appointed to preside as Superintendent at the 
                                                 
50 See Lingying guan jiayi zhuchi zhafu 靈應觀甲乙住持札付碑, Daojia jinshi lüe 道家金石略, p. 938. 
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Guangfu Lingzhen Palace (guangfu lingzhen gong 廣福靈真宮) in Yongjia (modern 
Wenzhou, Zhejiang).51 
 Zhang Yucai also advanced the career of a Guo Wuxuan 郭務玄.  In 1302, Guo 
traveled from Dongyang Belvedere (Dongyang guan 洞陽觀) outside of Xin'gan新淦 in 
Linjiang Route (modern Jiangxi) to Mount Longhu.  He was apparently “skilled at 
Daoist arts and writing petitions” (hao daoshu wenzhang  好道術文章) and shared his 
knowledge with the thirty-eighth Celestial Master.  Zhang Yucai was impressed and 
appointed him as Instructor (jiangshi 講師) at the Yulong Palace (Yulong gong 玉隆宮) in 
Nanchang, Jiangxi. Three years later, in 1305, Zhang promoted him to Daoist Adjutant 
(daopan 道判) of Huizhou 惠州 (modern Guangdong province).  However, before he 
could take the post, Zhang Yucai transferred him to serve in the same post in his home 
route of Linjiang 臨江.  It is not recorded in the Yuan History, but Zhang Yucai appears 
to have been summoned to the capital in 1311, before which Guo wrote to Zhang to 
request the Dongyang temple be made known to the court.   Zhang Yucai “took up [the 
matter] and reported it to the Heir to the Mysterious Teachings” (yigao xuanjiao sishi 以
告玄教嗣師) (who at this date was Wu Quanjie).  Wu Quanjie agreed that the temple 
should be recognized, and in 1312 the matter was brought up to the Academy of 
Assembled Worthies.  The emperor subsequently issued an imperial writ (xishu 璽書) 
not only increasing the belvedere to Ten-thousand-fold Longevity palace status 
(Dongyang wanshou gong 洞陽萬壽宮), but also granting Guo the title of Master (hongdao 
                                                 
51 Chen Lu 陳旅 (1287-1342), Mao xiansheng bei 毛先生碑, Daojia jinshi lüe 道家金石略, p. 947. 
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tongzhen chongjiao fashi 宏道通真崇教法師), and making him Superintendant (zhuchi 
tidian 住持提點) of the palace.52 
 Zhang Yucai was also involved in the career of a master Sun Qiubi 孫秋碧 (1268-
1332).  Sun was a member of a distinguished family from Bianliang (Kaifeng, Henan) 
who fled to Raozhou (Jiangxi) during the wars of the Mongol conquest of the Song.  
Sun’s father ordered Qiubi to become a Daoist priest at an early age and sent him to 
Mount Longhu to train under a master Xue 薛.53  Sun proved himself quite capable and 
was presented to the thirty-eighth Celestial Master.  Zhang Yucai subsequently 
appointed Sun to be Daoist Adjutant (Daopan 道判) of Jingjiang Route (modern Guilin, 
Guangxi) where he served for several years before being promoted to the position of 
Daoist Registrar (Daolu 道錄) of the region.54 
 Zhang Sicheng too was involved in appointing priests to the Daoist local 
bureaucracy.  Jin Shanxin 金善信 (1273-1331) was originally from an “ancient and 
Confucian” family (jia gu ru ye 家故儒也) in Changzhou 長洲 (outside modern Suzhou, 
Zhejiang).  His mother insisted he be trained as a Daoist priest, and while he was still 
quite young, Jin was sent to the Belvedere of Mystery (Xuanmiao guan 玄妙觀) in 
Suzhou.  He was ordained there by a master Lei (Lei shi 雷師), who some years later sent 
                                                 
52 Cheng Jufu 程巨夫 (1249-1318), Dongyang wanshou gong bei 洞陽萬壽宮碑, Daojia jinshi lüe 道家金石略, p. 
899. 
53 According to the Gazetteer of Dragon and Tiger Mountain this was most likely Xue Yingchang 薛應常.  See 
Longhu shan zhi 龍虎山志, j.6. 




Jin to the Belvedere of Humaneness and Longevity (Renshou guan 仁壽觀) at Mount 
Longhu.  While he was at Mount Longhu, Jin distinguished himself for his knowledge 
of the classics and his ready understanding of the Daoist liturgy.  Zhang Sicheng later 
appointed him as Daoist Registrar (Daolu 道錄) of Guangde Route, Jiangzhe (modern 
Guangde, Anhui).  In 1321, Jin’s name and accomplishments were heard at the imperial 
court, and he was granted the title of Master (tiren shouzhen hongdao fashi 體仁守正弘道法
師) and made Superintendant of the Belvedere of Humaneness and Longevity (tidian 
Renshou guan 提點仁壽觀) on Mount Longhu.55 
 There are additional examples mentioned in passing elsewhere in inscriptions, 
but the examples presented here offer a clear impression of how the Celestial Masters 
selected capable local priests to serve in the local Daoist bureaucracy of the region 
under their charge.  Moreover, priests whose performance satisfied them were often 
(and through the patriarchs of the Mysterious Teachings, as we shall see below) brought 
to the attention of the imperial court and rewarded with titles and posts. 
 
The Celestial Masters and other local Daoist priests 
 
 Loyal service in the Daoist bureaucracy was not the only criterion upon which 
the Celestial Masters of the Yuan presented local Daoists to the court for recognition.  
We also see in contemporaneous inscriptions the Celestial Masters advancing the 
                                                 
55 Huang Jin 黃溍 (1277-1357), Tiren shouzheng hongdao fashi Jin jun bei 體仁守正弘道法師金君碑, Daojia 
jinshi lüe 道家金石略, p. 979. 
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careers of local priests by winning recognition for their local achievements and 
contributions in the south.  For example, Sun Jingzhen孫景真 (1262-1339) traveled with 
Zhang Zongyan on at least one of the thirty-sixth Celestial Master’s journeys to the 
capital and served as his aide at the imperial court.  When Sun returned from the 
capital, he began construction of the Palace of the Perfected and the Prime (Zhenyuan 
gong 真元宮) at Mount Longhu.  Construction of the palace was reported completed to 
the court in 1303, and Zhang Yucai received an edict from the emperor conferring upon 
Sun the title of Master (tongzhen ningmiao hongdao fashi 通真凝妙弘道法師) and 
Supervisor of Palace Affairs for the temple (真元宮提舉知宮事).  From this point 
forward, Sun proved a very capable manager of not only the construction and 
maintenance of the physical structures at Mount Longhu, but also the sizable land 
holdings of the palaces and belvederes at the site.  Moreover, when the Shangqing 
Palace (Shangqing gong 上清宮, the premier temple at Mount Longhu) was destroyed in 
a terrible fire in 1322, Sun Jingzhen took charge of the reconstruction and recovery of 
the palace and ensured it was fully restored to its prior splendor within four years.  By 
1328, Zhang Sicheng had increased his responsibilities and placed him in charge of the 
day to day affairs of the Chongxi Belvedere (Chongxi guan崇禧觀) nearby.  In 1337, the 
thirty-ninth Celestial Master reported his service to the court, and an edict was issued 
confirming him as Presider of the Zhenyuan Palace (Zhu zhenyuan gong 主真元宮), and 
promoting Sun Jingzhen to Eminent Master of the Faithful (Jiaomen gaoshi 教門高士).  At 
this late point in his career, Sun was managing the land and temples of the Shangqing 
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Palace, the Zhenyuan Palace, the Chongxi Belevedere, and the newly constructed 
Chongxi Monastery, the most prestigious sites at Mount Longhu during the Yuan.56 
 But the Celestial Masters did not win recognition for Daoist priests only from 
their home temples. The Record of the Reconstruction of Belvedere of the South River (Xinjian 
Nanjing guan ji 新建南涇觀記) informs us that in 1304, an abbot by the name of Zhang 
Quanzhen 張全真 and his disciple, Zhang Yingzhen 張應珍, received a written directive 
(zhi 制) from the thirty-eighth Celestial Master (Zhang Yucai) instructing them on the 
proper placement of halls and images for the reconstruction of their temple in Jiaxing 嘉
興 (in modern Jiangsu). The construction was carried out according to the Celestial 
Master’s specifications, and four years later Zhang Yingzhen reported the completion of 
the work to Zhang Yucai, along with news of his master’s (Zhang Quanzhen’s) death in 
1308.  While Zhang Yucai was still at the imperial capital, he won posthumous conferral 
upon the deceased priest of the title of Master (jianjing ningmiao zhonghe fashi簡靜凝妙中
和法師) and Superintendent of Mount Kai (kaishan tidian zhuchi開山提點住持),titles that 
were passed on to Zhang Yingzhen.57 
 In addition, shortly before a summons to the imperial court in 1308, Zhang Yucai 
verified the history of the Palace of the Assembled Transcendents (Jixian gong 集仙宮) in 
Pingjiang Route, Jiadingzhou 嘉定州 (modern Jiangsu).  A master Sun Yingyuan 孫應元
presented the temple history to the Celestial Master, who approved the reconstruction 
                                                 
56 Chen Lu 陳旅 (1287-1342), Sun gaoshi bei 孫高士碑, Daojia jinshi lüe 道家金石略, p. 951. 




of a hall to the lord of the Eastern Peak (Dongyue si 東嶽祠). When construction of the 
hall was completed three years later, Sun informed the Celestial Master, and when 
Zhang Yucai returned to the capital for a second summons in 1311, the news was 
reported to the court and Zhang ensured that an imperial tablet (e 額) was composed 
and installed at the palace.58  The following year (1312), the Celestial Master also 
penned a commemorative record praising Sun Yingyuan, likening his presence at the 
palace to “auspicious bamboo” (ruizhu 瑞竹), and awarded him the title of Master 
(chongjing shouzheng ninghe fashi 沖靖守正凝和法師).59 
 In 1304, Zhang Yucai also appointed a master Xiang Daoyuan項道元 as 
Presiding Director(zhuling guanshi 主領觀事) of the Chengtian Belvedere (Chengtian 
guan 承天觀) at Mount Chisong (Chisong shan 赤松山) outside of Jinhua 金華 (Wuzhou 
Route) (modern Zhejiang). Several years later, when Zhang was in Hangzhou enroute 
to the capital in 1308, Xiang paid the Celestial Master a visit and presented the 
ordination records of priests at his temple along with a proper genealogy of his lineage 
there.  Zhang verified the records and subsequently reported them to the first patriarch 
of the Mysterious Teachings, Zhang Liusun, and the Academy of Assembled Worthies 
at the capital.  Later on, in 1312, Zhang Yucai and Zhang Liusun collaborated on a 
                                                 
58 Zhang Yucai 張與材 (d.1316), Jianding zhou Jixian gong chongjian Dongyue hang ci ji 嘉定州集仙宮重建東
嶽行祠記, Daojia jinshi lüe 道家金石略, p. 895. 
59 Zhang Yucai 張與材 (d.1316), Jixian gong rui zhu ji 集仙宮瑞竹記, Daojia jinshi lüe 道家金石略, p. 896. 
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commemorative record (ji 記) that was carved on stone and installed at the temple to 
announce its prominence.60 
 We know, too, that when Zhang Yucai went to the capital for the second time in 
1311, he was accompanied by Dai Yongjian 戴永堅, a priest from the Belvedere of the 
Azure Clouds (Qingxia guan青霞觀) in Changlingzhou 茶陵州 (modern Changsha, 
Hunan), and Dai’s disciple Liu Kezhong劉克忠.  At the time, Zhang won an imperial 
writ (xishu 璽書) from the emperor installing Dai as the Superintendent (zhuchi 住持) of 
the belvedere and confirming Liu as his assistant.  Some years later, after Zhang Yucai 
died and Zhang Sicheng 張嗣成 (d. 1344), the thirty-ninth Celestial Master, succeeded 
him, Sicheng won an edict increasing the belvedere to Ten-thousand-fold Longevity 
palace status (wanshou gong萬壽宮), confirming Dai’s position there as Superintendent, 
and promoting Liu to his successor.  In 1331, news that the palace was destroyed by fire 
reached the court and funds were allocated to rebuild it.  Five years later, in 1336, 
Zhang Sicheng received news that reconstruction was complete and reported the matter 
to the second patriarch of the Mysterious Teachings, Wu Quanjie.  That year, Wu had 
the news reported to the court, and Dai and Liu were granted the titles of Master 
(chongdao chongyuan hongmiao fashi 崇道崇元弘妙法師 and mingsu ninghe jingyi fashi 明素
凝和靜一法師 respectively), and their responsibilities were increased to administer 
                                                 
60 Feng Zizhen馮子振 (c. 1321), Caishi chongjian Chengtian guan Sanqing dian ji 采石重建承天觀三清殿記, 
Daojia jinshi lüe 道家金石略, p. 897. 
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affairs at two additional temples in Chalingzhou, the Belvedere of the Seven Star (qixing 
guan 七星觀) and the Palace of Returning to Felicity (guiqing gong歸慶宮).61 
 A final example might represent the Celestial Masters’ effort to reconnect with 
their ostensible ancestral home in Sichuan.  Wang Jixu汪集虛 was a priest originally 
trained at Mount Longhu who had been transmitted the “secret admonitions of 
Orthodox Unity” (zhengyi zhi migui 正一之秘規).  In 1294, he journeyed from Jiangxi to 
Sichuan and constructed the Abbey of Chastity and Purity (Zhenbai an 貞白庵) on 
Mount Qingcheng (qingcheng shan 青城山) in order to “once again establish the twenty 
four original parishes of the first Daoist community and bring order to them” (fu ershi si 
zhi yi zhizhi 复二十四治以治之).  He lived there for nearly a decade performing good 
works among the locals, who “said he was sent here by the Celestial Master [descended 
from] the Han himself” (wei shi Han Tianshi suo shi lai zhe 謂是漢天師所使來者).  In 1335, 
Wang met with the thirty-ninth Celestial Master (Zhang Sicheng) at the capital, and the 
following year they both attended the court.  The emperor conferred upon Wang the 
title of Perfected (taiwu zhenbai jingming xuanwu zhenren 太無貞白靜明玄吳真人) and 
granted him the position of Presider over the Orthodox Unity School of the Various 
Mountains of Qingcheng (qingcheng zhushan zhengyi zong zhu 青城諸山正一宗主).62 
The following tables summarize what we know from the contemporaneous 
inscriptions regarding the activities of the patriarchs of the Zhang family of Mount 
                                                 
61 Yu Ji 虞集 (1272-1348), Qingxia guan bei  青霞觀碑 Daojia jinshi lüe 道家金石略, p. 943. 
62 Chen Lu陳旅 (1287-1342), Zhenbai an ji 貞白庵記, Daojia jinshi lüe 道家金石略, p. 944. 
161 
 
Longhu in their capacity as the Celestial Masters of the Yuan.  Table 4.1 lists the 
appointments they made to posts within the Daoist bureaucracy, and Table 4.2 lists the 
names of other Daoists for whom they won recognition and honors from the court: 
 
Table 4.1 Celestial Master appointments to the Daoist bureaucracy:63 
Name Title Location Date 







Wang Shouyan 汪壽衍 Daoist Registrar (Daolu 道錄) Yuanzhou lu 袁州 
路(江西行省) 
1288 





Guo Wuxuan 郭務玄 *Daoist Adjutant (daopan 道判) Linjiang lu 臨江
路 (江西行省) 
1305 
Sun Qiubi 孫秋碧 Daoist Adjutant (Daopan 道判) Jingjiang lu 靜江
路 (湖廣行省) 
 




Jin Shanxin 金善信 Daoist Registrar (Daolu 道錄) Guangde lu 廣德
路 (江浙行省) 
1321 
* Appointments made with the aid of the patriarch of the Mysterious Teachings 
 
 
Table 4.2  Daoist priests who won recognition from a Celestial Master 
Name Title (s) Location Date 
Mao Weiqian 毛惟謙 Master (chongzhen 
tongmiao su fashi 冲真通妙
素法師) and 
Superintendent at the 
Guangfu Lingzhen Palace 
(guangfu lingzhen gong 廣
福靈真宮) 
Yongjia 永嘉川, 
Wenzhou lu 溫州路 
(江浙行省) 
1324 
                                                 
63 The structure of the Daoist bureaucracy during the Yuan is summarized in Chapter Two, see p. 65. 
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Guo Wuxuan 郭務玄 Instructor (jiangshi 講師) 
of Yulong Palace (Yulong 
gong 玉隆宮) 
Nanchang 南昌, 
Longxing lu 隆興路 
(江西行省) 
1302 




tidian 住持提點) of 






Jin Shanxin 金善信 Master (tiren shouzhen 
hongdao fashi 體仁守正弘
道法師) and 
Superintendant of the 
Belvedere of 
Humaneness and 
Longevity (tidian Renshou 
guan 提點仁壽觀) 
Longhu Shan 龍虎
山, Xinzhou lu 信州
路 (江浙行省) 
1321 
Sun Jingzhen孫景真 Master (tongzhen ningmiao 
hongdao fashi 通真凝妙弘
道法師) and Supervisor 




山, Xinzhou lu 信州
路 (江浙行省) 
1303 
Sun Jingzhen孫景真 Presider of the Zhenyuan 
Palace (Zhu zhenyuan gong 
主真元宮) and Eminent 
Master of the Faithful 
(Jiaomen gaoshi 教門高士) 
Longhu Shan 龍虎





Master (jianjing ningmiao 
zhonghe fashi簡靜凝妙中
和法師) and 
Superintendent of Mount 
Kai (kaishan tidian zhuchi
開山提點住持) 





Sun Yingyuan 孫應元 Master (chongjing 
shouzheng ninghe fashi 沖
靖守正凝和法師) of 




Pingjiang lu 平江路 
(江浙行省) 
1312 
Xiang Daoyuan項道元 *Presiding 
Director(zhuling guanshi 




山, Wuzhou  lu 婺州
路 (江浙行省) 
1304 
Dai Yongjian 戴永堅 Superintendent (zhuchi 住
持) of Belvedere of the 





Dai Yongjian 戴永堅 *Master (chongdao 











Wang Jixu汪集虛 Perfected (taiwu zhenbai 
jingming xuanwu zhenren 
太無貞白靜明玄吳真人) 
and Presider over the 
Orthodox Unity School of 
the Various Mountains of 
Qingcheng (qingcheng 
zhushan zhengyi zong zhu 
青城諸山正一宗主) 
Qingcheng Shan 青
城山, Chengdu lu 成
都路 (四川行省) 
1335 
* Recognition made with the aid of the patriarch of the Mysterious Teachings 
 
In Chapter Two I established that the Mongols granted separate and divided authority 
to administer Daoist affairs in their empire to both the patriarchs of the Zhang family of 
Mount Longhu and the patriarchs of the Mysterious Teachings. The Mysterious 
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Teachings patriarchs had jurisdiction over the regional secretariats of Henan Jiangbei 
(Henan Jiangbei xingsheng河南江北行省) and Huguang (Huguang xingsheng湖廣行省) 
while the Zhang family Celestial Masters had jurisdiction over Jiangzhe and Jiangxi 
(Jiangzhe xingsheng 江浙行省 and Jiangxi xingsheng江西行省) (see Chapter Two, Map 
1.1).  However, based on the locations of the priests listed in Tables 4.1 and 4.2 above, 
and furthermore the locations identified in Chapter Four where the patriarchs of the 
Mysterious Teachings won appointments for their lineage members to temple posts in 
the south (see Chapter Four, Table 3.1 and Map 3.1), it becomes clear that while in 
principle these different patriarchs had separate and divided authority, in practice their 
appointments overlapped.  That is, the patriarchs of the Mysterious Teachings won 
appointments of their lineage members to prominent temples in both Jiangzhe and 
Jiangxi as well as in their jurisdiction of Henan Jiangbei and Huguang.  Their authority 
had more reach.  By comparison, aside from a few outliers identifiable in Tables 4.1 and 
4.2 above (notably, Yangzhou 揚州路 in Henan Jiangbei and Jingjiang 靜江路 and 
Changling zhou 茶陵州 in Huguang, which as indicated by the asterisk * were made 
with the aid of the Mysterious Teachings; and Qingcheng Shan 青城山 in Sichuan), the 
Celestial Masters won appointments and recognition for priests in places mainly within 






Given that imperial recognition of their title and pedigree was first 
acknowledged by the Mongols, we would expect to find the patriarchs of the Zhang 
family of Mount Longhu, in their capacity as the Celestial Masters, quite powerful and 
influential throughout the Yuan empire.  However, while they were certainly active in 
this period, they do not appear to have generally exacted their will in Daoist affairs.  On 
the contrary, the evidence presented in this and the previous chapters indicates that the 
Mysterious Teachings were the more prominent and influential Daoists from the south. 
The details from the Yuan History indicate that the Celestial Masters remained 
primarily in the south to administer Daoist affairs there.  Zhang Zongyan, the first 
patriarch of the Zhang family of Mount Longhu to be officially recognized as Celestial 
Master, went to the capital and attended the imperial court at Dadu only three times in 
his lifetime – in 1276-77 to obtain initial formal recognition, in 1280-81 to participate in 
the Buddho-Daoist debates, and in 1287-88 to participate in an annual jiao Offering 
ritual.  His descendants to the fourth generation (i.e. the thirty seventh to the fortieth 
Celestial Masters) each attended the court only once in their lifetimes to receive formal 
confirmation of their titles and honors and (on at least one occasion in the case of Zhang 
Yudi) to participate in state ritual.  We do not see anything like (or even formally 
claimed) dominance of Daoist affairs at a state level. 
In examples from the Daoist Canon, we find the patriarchs of the Zhang family 
of Mount Longhu lending their new status to the written works of other Daoists by 
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composing laudatory prefaces to several commentaries and scriptures.  Although 
Zhang Yucai’s important preface to General Anthology of the Commentaries on the Daode 
Jing places him at the capital with other well-known literati in 1308 (again, the only time 
he went to the capital), only Zhang Sicheng, the thirty-ninth Celestial Master, composed 
an original work with his Admonitory Hymns to the Chapters of the Daode Jing.  This is the 
only source in the Daozang proven to have been written by a historically known 
Celestial Master since the end of the Han dynasty (a period of more than a thousand 
years). 
The contemporaneous inscriptions offer further indication that the efforts of the 
Celestial Masters were quite limited. We see them with some frequency exercising the 
authority granted to them by the Mongol court, appointing priests to local Daoist 
bureaucratic posts and recommending accomplished Daoists for recognition.  But in 
many of these instances (i.e. six out of the thirteen instances, nearly half of those listed 
in the tables above with an asterisk), the Celestial Masters relied on the support and 
assistance of the patriarchs of the Mysterious Teachings to submit their 
recommendations and ensure their business would be heard at court.  Although other 
scholars’ impression has been that the priests of the Mysterious Teachings were the 
subordinates, the “representatives and lawful agents” of the Celestial Master to the 
imperial court, the contemporaneous inscriptions present quite a different picture, that 
the Celestial Masters were often dependent on the patriarchs of the Mysterious 








 In the previous chapter, we saw that the Zhang family of Mount Longhu first 
began to make claims to elite status and pedigree in the Song.  They initially claimed 
descent from Zhang Qianyao (fl.1030) to obtain title and rank exempting them from tax 
and corvee labor service to the state.  After Zhang Jixian 張繼先 (d. ca. 1126) enjoyed a 
celebrated career during the period of Huizong’s pro-Daoist reforms and became 
renown in the Southern Song, the Zhang family of Mount Longhu claimed him as their 
ancestor and identified themselves as the descendants of the first Celestial Master, 
Zhang Daoling (d. 142).  This inaugurated a strict tradition within the family that only a 
male in the direct line of descent could be called Celestial Master, and under Mongol 
rule the patriarchs of the Zhang family of Mount Longhu were for the first time 
officially recognized by the state with that title and granted authority over Daoist 
affairs.   
During the Yuan, however, the patriarchs of the Zhang family of Mount Longhu 
were more limited in their ability to administer Daoist affairs than the patriarchs of the 
Mysterious Teachings.  Their base was in the south, at Mount Longhu, and their 
infrequent presence at the imperial capital in the north made it difficult for them to 
exert consistent influence in their jurisdiction over the regional secretariats of Jiangxi 
and Jiangzhe.  As a result, they were repeatedly dependent on the patriarchs of the 
Mysterious Teachings and his followers, who were based at the capital, to have their 
business attended to by the imperial court.  Thus, while it has long been assumed that 
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the Mysterious Teachings were the “bureaucratic representatives” or the “lawful 
agents” of the Celestial Masters to the Mongol court, the contemporaneous sources 
indicate the case was more complex: the patriarchs of the Zhang family of Mount 
Longhu, in their capacity as the superintendents of Daoist affairs in Jiangxi and 
Jiangzhe, routinely turned to the Mysterious Teachings hierarchy to help them exert 
their influence, and were at least to that extent their political inferiors in the north. 
 Given the evidence presented in the preceding chapters, why do scholars today 
generally perceive that the patriarchs of the Zhang family of Mount Longhu were the 
perennial sacred leaders of Daoism?  What circumstances shaped that perception?  The 
present chapter explores these questions and examines how the Zhang family of Mount 
Longhu survived the chaos at the end of the Yuan and emerged from its aftermath as 
the most prominent Daoists of the early Ming.  I begin with a geopolitical explanation of 
the Celestial Master’s survival through the Yuan-Ming transition with their status 
intact, and with a detailed look at the close relationship between Zhu Yuanzhang and 
the first two Celestial Masters of the Ming.  Next I examine several writings of the forty-
third Celestial Master, Zhang Yuchu 張宇初 (1361-1410), and their importance in 
sustaining his influence while Daoist ideas were out of favor at the Ming court in the 
years immediately after Zhu Yuanzhang’s death.  Finally I show that once imperial 
interest in Daoism revived after the insurrection of Zhu Di, the Yongle emperor (r. 1404-
1424), Zhang Yuchu once again came to court to supervise the Daoist affairs of the Ming 
empire.  Further, Zhang was placed in charge as the principle editor of the new 
compendium of Daoist texts that would become the Zhengtong Daozang. 
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The Celestial Masters during the Yuan-Ming transition 
 
 
At the end of Chapter Four I argued that the lineage of the Mysterious Teachings 
did not completely disappear at the end of the Yuan.  After 1354 the patriarchy of the 
Mysterious Teachings continued under the leadership of Yu Youxing 于有興; and the 
example of Liang Zhen梁貞 represents their continued presence in the localities away 
from the capital as Mongol power crumbled.  I suggested that we think of the 
Mysterious Teachings as having been dispersed into the localities at the end of the 
Yuan, that Xuanjiao was forced to retreat to the places where it had expanded its 
presence earlier in the dynasty and subsequently formed other lineages in local society 
as most Daoist lineages have done, recorded or unrecorded, throughout Chinese 
history.  The root cause of this dispersal was that the fortunes of the Mysterious 
Teachings were inextricably linked to their proximity to imperial power.  When Mongol 
imperial power collapsed, so too did the state-level power and influence of the 
Mysterious Teachings. 
The fortunes of the Zhang family of Mount Longhu, however, were not linked to 
their presence at the Yuan capital.  In fact, it is precisely because their base was far away 
from the seat of the Mongol emperors that they were able to sustain their status as 
eminent Daoists through the end of the Yuan and into the Ming.  As the rebellion and 
warfare of the Yuan-Ming transition raged on, the patriarchs of the Zhang family of 
Mount Longhu connected themselves to the prominent rebel, Zhu Yuanzhang.  And 
when the Mongols were pushed back to the steppe and the conflicts between their 
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contending would-be successors were resolved, Zhu emerged victorious and the Zhang 
family of Mount Longhu became the most prominent Daoists both rooted in Chinese 
society and connected to the Ming dynastic state. 
Zhang Zhengyan 張正言 (d.1359) became the forty-first Celestial Master when 
his father, Zhang Side 張嗣德, died at Dadu in 1352.  By that date rebellion against the 
Yuan was everywhere in the Huai river region of central-east China, to the point that 
the main roads and river routes along the Grand Canal were entirely blocked to travel.  
Zhang Zhengyan was thus unable to reach the court to receive official confirmation for 
his inherited titles.  Although it reflects the retrospective view of the presumed 
superiority of the patriarchs of the Zhang family of Mount Longhu over the patriarchs 
of the Mysterious Teachings more than three hundred fifty years in the future, Zhang 
Zhengyan’s biography in the Heavenly House of the Celestial Master of the Han Dynasty 
(again, dated 1607) details the concern and frustration with the matter: 
For generations, our hereditary house has taken blessing the state, being loyal to 
our lord, and transforming the people as our principle [role].  Now armies fight in 
the world on a daily basis.  The imperial court is far away, and as for whether it is 
at peace or in danger cannot be known.  As for our various disciples who manage 
the Mysterious Teachings in the north, who are honored and magnificent, we 
have not heard one word about their fate.  Because of this I sent my disciple, 
Cheng Tianyi, to bear the words of our command to the Grand Patriarch of the 
Mysterious Teachings, Yu Youxing, to plead before the court.  His Highness 
replied: “The Celestial Master is a gentleman outside of the secular world. The 
rivers we traveled in the past are blocked, and there is not a peaceful road [to 
travel].  We are exceedingly disappointed by this. But Heaven has mandated this 










Zhang Zhengyan was confirmed with his titles in 1354 (as we have seen in Chapter 
Two), but even before this date it is clear the Celestial Masters were largely unable to 
effectively administer Daoist affairs in the Jiangxi and Jiangzhe regions in their 
increasing state of chaos.  Thus, Zhang Zhengyan spent the remainder of his days safely 
at Mount Longhu until, in 1359, he died of unknown causes. 
 Three years before Zhengyan’s death (in 1356), Zhu Yuanzhang had led his 
forces across the Yangzi River near the seat of Taiping Route (in Jiangzhe) and moved 
immediately to capture the city of Nanjing.  Nanjing became the primary base from 
which he would continue to extend his military power in the following decade and 
eventually declare his new dynasty.  In 1361 Zhu issued proclamations to elites 
throughout the territory he controlled to enlist their support, and Zhang Zhengchang 張
正常 (1335-1378), the forty second Celestial Master, sent a missive to Zhu Yuanzhang to 
pledge his loyalty.2  It was perhaps his only option.  The capital at Beijing remained 
inaccessible, and the Mongols were unresponsive to the Celestial Master’s inquiries.  
The Zhang family of Mount Longhu was now entirely disconnected from Yuan 
authority. Its best option was to throw in with the powerful rebel who (to their good 
fortune) would become the first emperor of the Ming dynasty. 
                                                 
1 Han Tianshi shijia 漢天師世家, j. 3. 
2 Song Lian宋濂 (1310-1381), Sanshi er dai tianshi zhengyi sijiao huguo chanzu tongcheng chongdao hongde 
dazhenren Zhang gong shendao beaming 三十二代天師正一嗣教護國闡祖通城崇道弘德大真人張公神道碑銘, 
Daojia jinshi lüe 道家金石略, p. 1240-42. 
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 Zhang Zhengchang traveled to Nanjing repeatedly to meet with Zhu Yuanzhang.  
In 1365 he made his first journey to reaffirm his pledge of loyalty.  During his visit in 
1366, it is said that commoners and elites alike in the city of Nanjing urgently sought 
him out for divine protection from disease and to pray for a supernatural solution to 
their shortage of water.  According to Song Lian, “the people seeking numinous 
talismans numbered daily in the hundreds and thousands” (人求靈符者日以千百計).  
Zhang was unable to answer all of their urgent pleas, and Song Lian tells us he 
prepared a single talisman made of iron and cast it into the well of the Chaotian Palace 
(Chaotian gong 朝天宮).  Disputes ended immediately as the water began to flow, and 
those afflicted with illness and drank from the well were instantly healed.  Zhu 
Yuanzhang, now convinced of Zhang’s spiritual power, praised the Celestial Master 
and built a pavilion over the well, naming it the Taiyi Spring (Taiyi quan 太乙泉).3  
Zhu vanquished his remaining enemies in 1367 and declared his new dynasty 
the following year.  However, the sources conflict on whether or not the new ruler, as 
the Hongwu emperor 洪武 (r. 1368-1398), formally recognized Zhang Chengchang and 
his successors with the title of Celestial Master.  Song Lian insists that the same year 
that Zhu ascended to the throne, the new emperor granted Zhang the titles of “Presider 
over the Teachings of Orthodox Unity, Forty-second Generation Celestial Master 
Descended from the Han, and Grand Perfected” (Zhengyi jiao zhu, si Han si shi er dai 
Tianshi, Huguo chanzu tongcheng chongdao xuande da zhenren正一教主 嗣漢四十二代天師 
                                                 
3 Ibid, p. 1240. 
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䕶國 闡祖通誠崇道玄徳大真人). 4  But the Ming History (Ming shi 明史) indicates that 
Zhu Yuanzhang refused to address the Zhang family patriarchs with the same title by 
which they had been known under the previous regime: 
During the Yuan, [the Zhangs] were awarded the title of Celestial Master.  After 
Taizu captured Nanchang, Zhengchang sent an envoy to request an audience, 
and personally attended [Zhu’s] court on two occasions. During the first year of 
the Hongwu reign period [1368], [Zhengchang] attended to celebrate his 
installment [as emperor].  Taizu said: “Does Heaven have a master?”  Thereupon, 
he changed [Zhang’s title] to Perfected of the Inherited Teachings of Orthodox 





The treatises (zhi 志) section of the Ming shi confirms the matter: 
 
In the inaugural year of the Hongwu reign period, Zhang Zhengchang attended 
the court, [and the emperor] removed his title of Celestial Master and enfeoffed 




Although Song Lian’s inscription and the Ming History do not agree, Zhu Yuanzhang’s 
refusal to call the Zhang family patriarchs by their traditional title is also reflected in the 
Heavenly House.  Zhang Zhengchang’s biography in the Zhang family genealogy 
indicates he was granted the titles of “Presider over the Teachings of Orthodox Unity, 
Forty-second Generation Celestial Master Descended from the Han, and Grand 
Perfected,” and here the details are consistent with Song Lian.  But the source cited for 
                                                 
4 Ibid, p. 1241. 
5 Ming shi 明史 (MS) 25.7654 
6 MS 6.1817 
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this information within the genealogy is the Chronological Register of the Gracious 
Ordinances of the August Ming Dynasty (Huang Ming enming shilu 皇明恩命世錄, DZ 
1462), a text in the Daoist Canon that dates to after 1567.7  The Zhangs frequently made 
use of the Chronological Register to establish the bona fides in their genealogy.  However, 
there is no document included in the Chronological Register to support Song’s (and the 
Zhang’s) claims.  In fact, all of the biographies in Heavenly House for the Zhang family 
patriarchs who lived in the Ming dynasty after Zhang Zhengchang never once mention 
official conferral of the specific title “Celestial Master” (Tianshi 天師).  No biography 
from the forty-third to the forty-ninth generation descendant from Zhang Daoling (all 
the Celestial Masters who lived during the Ming identified in Heavenly House) states 
that a Ming emperor called them “Celestial Master.”  This is notably in contrast to the 
biographies of the Zhang family patriarchs of the Yuan, which directly state that the 
title of Celestial Master was granted to their patriarchs by specific Yuan emperors. 
 Although Zhu Yuanzhang was ill-inclined to acknowledge the Zhang family 
patriarchs as “Celestial Master,” it is clear he saw them as the scions of Zhang Daoling, 
afforded them patronage, and granted them responsibilities in his new regime.  His 
collected works (Ming Taizu wenji 明太祖文集) include twenty lauds (zan 贊) praising 
the first twenty generations of Celestial Masters on Mount Longhu,8 and his edicts 
highlight his recognition of the Zhang family’s venerable line of descent.  For example, 
                                                 
7 For details on the Chronological Register, see Schipper and Verellen, The Taoist Canon, pp. 882-3. 
8 Longhu shan ershi dai tianshi zan龍虎山二十代天師贊, Ming Taizu wenji明太祖文集, j. 16.  
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his edict conferring the title of Perfected (Zhenren 真人) on Zhang Zhengchang and 
Zhang Yuchu reads: 
In the past, your reputation for being capable was known within the [four] seas. 
Beginning in the Han dynasty and up to today, the reason your reputation has 
not disappeared is that it has defended and protected [the state] from calamity and 
disaster marvelously and brought benefit to lords as well as commoners, it is 
because of this that your reputation lives on.  [We recently learned you are in 
mourning, but when it is finished you must be the head of the orthodox [Daoist] 
teachings and lead your followers to cultivate the talismans. 
 
昔之能名, 名於海内, 始漢至今所以不泯者, 葢為禦災捍患之妙,功達於君,利及
於民, 故有不泯者為此也. 邇聞服制,且終,當正教中之首,率徒以修符.9 
 
It was precisely because the Zhang family of Mount Longhu could boast a famed and 
sacred pedigree that Zhu Yuanzhang regularly granted them honors, patronage, and 
privilege.  In 1370, he conferred posthumous titles upon Zhang Zhengchang’s father 
and mother.10  In 1372, he granted Zhengchang the silver seal of authority over Daoist 
affairs in the Ming empire (geng gei zhang tianxia daojiao yinyin更給掌天下道教銀印),11 
and later presented Zhengchang with silk robes, a jeweled ritual sword, and cash to 
procure supplies for the composition of protective talismans (fu 符) for the Ming state.12 
Zhu’s patronage of the Zhang family patriarchs continued when Zhang Yuchu 張
宇初 (1361-1410) succeeded his father as the forty third Celestial Master.  In 1380, the 
                                                 
9 Yu gu zhenren Zhang Zhengchang sizi Yuchu chi諭故真人張正常嗣子宇初敕, Ming Taizu wenji 明太祖文集, 
j. 7. 
10 Han Tianshi shijia 漢天師世家, j. 3 
11 Ibid. 
12 Song Lian宋濂 (1310-1381), Sanshi er dai tianshi zhengyi sijiao huguo chanzu tongcheng chongdao hongde 
dazhenren Zhang gong shendao beaming 三十二代天師正一嗣教護國闡祖通城崇道弘德大真人張公神道碑銘, 
Daojia jinshi lüe 道家金石略, p. 1240-42. 
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Hongwu emperor issued a proclamation making Zhang Yuchu the “Presider over the 
Teachings of Orthodox Unity” (zhengyi jiao zhu 正一教主) and “Grand Perfected” (da 
zhenren 大真人).  He also presented Zhang with a ritual robe, cash, and vouchers to use 
the imperial transportation routes for travel between the capital and his mountain home 
in Jiangxi. The following year, in 1381, Zhu sent a proclamation to Mount Longhu 
posthumously canonizing Yuchu’s mother, the Lady Bao (封母包氏為清虛沖素妙善玄
君).13  And in 1390 the emperor so favored Yuchu that he ordered the disbursal of 
imperial funds to lavishly rebuild the Shangqing Palace (Shangqing gong 上清宮).14 
 The purpose of Zhu Yuanzhang’s favor is clear.  The patriarchs of the Zhang 
family of Mount Longhu served the same spiritual and ritual service to the Ming state 
as did the patriarchs of the Mysterious Teachings for the Mongols.  Zhang 
Zhengchang’s meetings with the emperor in the 1360s were often consultations to 
divine the temperament of the ghosts and spirits of those perishing in the wars of 
dynastic transition.  Indeed, Zhu’s worries over those who had suffered at the end of 
the Yuan were a principal concern.  In 1369, he summoned Zhengchang to the palace to 
perform a three-day Retreat ritual (zhai 齋) for the repose of the souls of the war dead.15  
The emperor himself composed a sacrificial eulogy (jiwen 祭文) for Zhengchang to read 
during the ritual.16  Furthermore, in 1376, he sent Zhengchang to perform the sacrifices 
                                                 
13 Ibid. 
14 Ibid. 
15 Han Tianshi shijia 漢天師世家, j. 3. 
16 See Ji Zhenren Zhang Zhengchang wen祭真人張正常文, Ming Taizu wenji明太祖文集, j. 18. 
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for the various gods of the oceans and sacred mountains within the realm (haiyue 
zhushen 海嶽諸神); and, again, in 1375, to perform the rituals at Mount Song (Song shan 
嵩山).17  When Zhengchang died, Zhang Yuchu was summoned to the Ming court to 
replace his father; and, beginning in 1379, Yuchu continued in his father’s role divining 
the mood of the spirits of the war dead for the emperor.18  By the 1380s, Zhang Yuchu 
was ordered to perform other rituals for the state, including a Grand Retreat of the Jade 
Registers (Yulu dazhai玉錄大齋) on Mount Zijin (Zijin shan紫金山) near Zhu’s capital at 
Nanjing (in 1383), and a sacrificial offering to pray for rain in the empire at the 
Belvedere of Spiritual Music (Shenyue guan 神樂觀) (in 1385).19  Thus, the Zhang family 
patriarchs served as the principle Daoist diviners and ritual specialists for the Ming 
dynasty just as the patriarchs of the Mysterious Teachings had done under the Yuan.  In 
both the Song and Ming, “Celestial Master” was a private title asserted by the Zhang 
family themselves and perhaps acknowledged by many Daoists and others.  But only in 
the Yuan was it a state-recognized title. 
  
The writings of the forty-third Celestial Master, Zhang Yuchu 張宇初 (1361-1410) 
 
 Although Zhu Yuanzhang clearly supported the Zhang family patriarchs for the 
first two decades of his reign, his support for and confidence in Daoism appears to have 
                                                 





waned after the 1380s.  The emperor may have been increasingly incensed with the 
proliferation of Daoists selling talismans and independently ordaining priests in his 
empire.  He issued an edict to the Ministry of Rites (libu shangshu 禮部尚書) in 1391 
strictly prohibiting “counterfeit” talismanic registers (fulu 符籙), and he conferred a 
“Seal of the Mysterious Altar of Orthodox Unity” (Zhengyi xuantan zhi yin 正一玄壇之
印) on Zhang Yuchu along with explicit orders to enforce the edict.20  But Zhang seems 
to have already fallen out of favor at the court by this date, and later that year returned 
to Mount Longhu to establish a separate residence and enjoy a lengthy retirement.21  
 Zhang Yuchu named his new residence the Manor of the Alpine Spring 
(Xianquan bieshe峴泉精舍), but instead of withdrawing from worldly affairs he began to 
write extensively.  His first concern was to revise the great genealogy of his family – the 
Heavenly House of the Celestial Master Descended from the Han (Han Tianshi shijia 漢天師世
家).  Zhang Zhengchang had begun revisions some years before, but Zhang Yuchu 
brought it up to date with contemporary details about his forebears and composed a 
new preface.22  However, while investigating the details of his family’s past, Yuchu 
became distraught over how few writings had been preserved of the Zhang family’s 
most famous patriarch of the Song dynasty, Zhang Jixian 張繼先 (d.c.1127).  Yuchu had 
learned that an early collection of that ancestor’s writings had been lost and endeavored 
                                                 
20 Ibid. 
21 Han Tianshi shijia 漢天師世家, j. 3. 
22 See the prefaces in Han Tianshi shijia 漢天師世家, j. 1. 
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to recover what he could from surviving Daoist establishments with which Jixian had 
once had contact.  The aim no doubt was to establish the impact that the thirtieth 
Celestial Master had on Daoism during the Song.  But it appears Yuchu was able to 
recover little of his ancestor’s written legacy and was successful mainly in 
impersonating the thirtieth Celestial Master’s eloquence in verse.  With the exception of 
two short essays, a few letters, and several blue paper ritual prayers (qingci 青詞), the 
seven chapters of the Recorded Sayings of the Thirtieth Generation Celestial Master, the 
Perfected Lord Xujing (Sanshi dai tianshi Xujing zhenjun yulu十代天師虛靖真君語錄, DZ 
1249) consists of poetry in heptasyllabic verse probably composed by Zhang Yuchu 
himself.23 
 Yuchu completed these works by 1395, and in the final years of the Hongwu 
period and throughout the tense four year reign of his grandson, Huizu 惠祖 (r. 1399-
1403), he remained at Longhu Shan.  It was to his advantage to do so.  Huizu was 
supported and advised by staunch Confucian traditionalists with little inclination to 
support or sympathize with Daoists.  From his retirement retreat at the Manor of the 
Alpine Spring, Zhang Yuchu continued writing.  He composed commemorative records 
(ji 記) for Daoist temples and other important establishments in the region, including an 
update of Jie Xisi’s 揭傒斯 (1274-1344) record of the Belvedere of Emerald Tenuity 
(Cuiwei guan 翠微觀) on nearby Golden Rooster Mountain (Jinji shan 金雞山).24  He 
                                                 
23 See Judith Boltz, A Survey of Taoist Literature, Tenth to Seventeenth Centuries (Berkeley, CA: University of 
California Press, 1987), p. 195. 
24  Xianquan ji 峴泉集, DZ 1311, j.3; ZHDZ 26: 198a-b. 
180 
 
wrote another for the Cloud Gazing Tower (Qiyun lou 企雲樓), a site near Nanchang 
where (Zhang explains) Zhao Mengfu, Jie Xisi, and other distinguished literati of the 
Yuan all once visited to gain inspiration for their literary endeavors.25  Zhang also 
composed several lectures (shuo 說), including his own philosophical explanation of the 
concept of “original matter” (taisu 太素) in the Liezi 列子, and clarifications to the 
teachings of a regional master who styled himself as “Master Pure One” (Chunyi zi 純一
子).26  He further committed to writing several biographies of notable Daoist masters 
from whom he claims to have received Daoist training.  These biographies include not 
only the influential liturgical syncretist of the Yuan, Zhao Yizhen 趙宜真 (d.1382) and 
the well-known Quanzhen master, Jin Zhiyang 金志陽 (d. 1336), but also the legendary 
founder of the Mao Shan tradition, the Lady Wei Huacun.27  Thus, Zhang Yuchu was 
hardly idle during the reign of Huizu, and the sum of his writings, which were later 
collected and compiled into the Anthology of the Alpine Spring (Xianquan ji峴泉集, DZ 
1311), reveal that he widely interacted with other Daoists and maintained a broad 
network of friends and colleagues throughout the empire.28 
 
  
                                                 
25 Ibid; ZHDZ 26: 199c-200b. 
26 Xianquan ji 峴泉集, j. 4; ZHDZ 26: 209b-211a. 
27 Ibid. 
28 The Anthology of the Alpine Spring is the only collected works that exists for a Celestial Master.  In 
addition to the commemorative records and biographies included, there are prefaces to Daoist scriptures, 
the genealogies of other Jiangxi families, poetry collections, and new gazetteers for Daoist sacred sites, 
including Wuyi Shan 武夷山 and an updated Longhu shan zhi 龍虎山志. 
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Zhang Yuchu and the Ming Daoist Canon 
 
In 1404, Zhu Yuanzhang’s third son and uncle to the reigning emperor, Zhu Di 
朱棣 (1360-1424), staged a bloody campaign to overthrow his nephew and establish his 
own reign.  As the Yongle emperor (r. 1404-1425), Zhu Di brushed aside the 
traditionalists who questioned his legitimacy and set his own ruling agenda.  In the 
course of his revolution, Zhu Di summoned Zhang Yuchu back to the imperial court 
and renewed his father’s early patronage of Daoism.  In 1404 Zhang was welcomed to 
the capital and granted new funds to expand the Shangqing Palace at Mount Longhu.  
Zhang resumed his role as the premier Daoist priest of the Ming state and carried on his 
ritual duties as he had under Zhu Yuanzhang.  Furthermore, in 1406, Zhu Di ordered 
Yuchu to begin immediate work to assemble a new compendium of Daoist texts for the 
court.29  The upstart emperor’s intention was no doubt to preserve Zhang’s submissions 
in the Great Compendium of the Yongle Period (Yongle dadian 永樂大典), the storehouse of 
knowledge preserved under his auspicious reign.  However, the number of texts that 
Zhang identified rapidly expanded to become a vast project in itself.  One of the most 
important facts that has been overlooked with regard to the formation of the Ming 
Daoist Canon is the editorial impact that Zhang Yuchu had on its early compilation. 
With the support of the emperor and his status at court renewed, Zhang Yuchu 
embarked upon the task of assembling the new compendium by composing a 
                                                 
29 Daomen shigui 道門十規; ZHDZ 42: 639b. 
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dedication to the Yongle Emperor establishing the foundation of Daoism as Zhang 
understood it.  In his Ten Regulations for the Daoist Community (Daomen shiggui 道門十規, 
DZ 1232), Zhang presents the guidelines by which he believed all Daoists in the empire 
should practice their faith.  His regulations range from recommendations for proper 
contemplative meditation (identified under the heading of “guarding quiescence in 
seated confinement,” zuohuan shoujing 坐圜守靜) to proper rules for the founding of 
new temples and ministering to the local populace (identified under “establishing 
belvederes and offering salvation to others,” liguan duren 立觀度人).  The beginning of 
Ten Regulations also presents Zhang’s particular vision of the origin and history of 
Daoism: 
Taishang [i.e. the deified Laozi] took emptiness and non-action as his principles. 
The broad spread of their magnificence, since he came to the mortal world, has 
been ever more manifest and ever more prominent if one traces it to its trunk.  
Although the Dao, the Scriptures, and the Masters are divided among the Three 
Treasures, they began when Taishang transmitted the five thousand words of the 
Way and the Virtue to the Director of the Pass, Yin, and among that which was 
taught, the principle of non-action was not to be disputed. 
 
Beginning in the Yin [i.e. the Shang dynasty], in the three ancient epochs, 
Guangchengzi [i.e. a mortal manifestation of Laozi] met the Yellow Emperor who 
asked him about the Dao on [Mount] Kongtong.  They remained there [for a 
time] and then ascended.  The Dao was thereby first established [in the world] by 
Taishang. 
   
Cultivating oneself and attaining harmony is the way to become a sage within 
and a king without. This was preached in the ancient sayings of Guan[zi], 
Wen[zi], Zhuang[zi], and Lie[zi].  Among those who governed the world 
effectively and experienced the transformative power of purity and non-action, 
there were the good governance of Master Gai and the two masters, Cao and 
Shen. 
 
When my ancestor, the Celestial Master [i.e. Zhang Daoling], established the 
teachings in the Eastern Han, and the immortal Master Ge and Xu Jingyang 
183 
 
spread their lineages in the Wu and Jin [dynasties], it is said the teachings were 
divided into Zhengyi and Quanzhen, and it is said that the methods are 
Qingwei, Lingbao, and Leiting.  Those who do not investigate the spring will 











Zhang Yuchu’s initial premise that the principles of Daoism were first revealed in the 
world by the deified Laozi is quite common.  But his view that Daoism was divided into 
the two “teachings” (jiao 教) of Zhengyi and Quanzhen, and the three “methods” (fa 法) 
of Qingwei, Lingbao, and Leiting (literally, the “Thunderclap,” by which he appears to 
be referring to the Thunder Rituals, leifa 雷法) as early as the Jin and Wu dynasties (that 
is, after the fourth century C.E.) contrasts sharply with what we know about the history 
of these different Daoist traditions.  Quanzhen, of course, began as a religious 
movement no earlier than the Jurchen Jin dynasty (1115-1234).  And while there are still 
few studies of Qingwei and Thunder Rites lineages, they begin to appear in the 
historical record with any significant frequency only after the Tang (607-960).  With the 
possible and begrudging exception of the Lingbao “methods,” Zhang notably overlooks 
the plethora of Daoist traditions which have made an impact on the religion since the 
                                                 
30 Daomen shigui 道門十規; ZHDZ 42: 639a-b. 
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fourth century.31  It is possible that Zhang’s purpose was to obscure or downplay the 
complex history of the Daoisms that came before him, but in no small way Zhang 
Yuchu’s Ten Regulations for the Daoist Community signals a critical early Ming shift in 
how Daoism in the past was considered - precisely on the eve of the compilation of a 
new Daoist Canon. 
Zhang relocated to the imperial capital at Beijing permanently in 1406 to 
supervise the massive editing process of the new compendium and carried out his 
mission over the course of the following four years.  However, all efforts came to a 
standstill when Zhang Yuchu died in 1410, and the project languished in the remaining 
years of the Yongle reign.  Zhu Di’s successor, the Xuande Emperor (r. 1426-1436), did 
not renew the effort, and it was not until the reign of Yingzong (r.1436-1449) when 
Zhang Yuchu’s project was reinvigorated.  Yingzong commanded the Daoist Registrar 
(Daolu si 道錄司) Shao Yizheng 邵以正 (d. 1462) to complete the enterprise, and in the 
tenth year of the Zhengtong 正統 reign period (that is, in 1445), Shao Yizheng presented 
the Canon of Daoist Scriptures of the Great Ming (Da Ming daozang jing 大明道臧經) to the 
court.  Although he did not live to see the final version of what has become known 
today as the Daoist Canon of the Zhengtong reign (Zhengtong Daozang 正統道藏), I am 
                                                 
31 Zhang does not mention, for example, the lineages who practiced the Orthodox Rites of the Celestial 
Heart (Tianxin zhengfa 天心正法) from his own region of Jiangxi or even the famous Daoists of Mount 
Mao in Jiangsu who practiced the Rites of the Great Cavern Scriptures (Dadong jingfa 大洞經法) since at 
least the fourth century.  It remains a speculation that by the date of Daomen shigui these lineages were 
subordinate to his own eminence in the early Ming. 
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beginning to sense that Zhang Yuchu had a significant influence on its contents and its 
current form, which thus continue to influence our understanding of Daoism today. 
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Chapter Seven: Conclusion 
 
In the introduction to this study, I outlined the existing narrative of the history of 
Daoism according to which it was precisely during the Yuan period that all the lineages 
of north and south China respectively “converged” (huigui 會歸) to form the “two great 
Daoist schools” (liang da daopai 兩大道派) of Quanzhen and Zhengyi.  I also noted that 
the narrative suggests a progression in this convergence: that the Quanzhen school in 
the north was “replaced” in imperial favor by the Celestial Masters of the Zhengyi 
school in the south after the Mongols conquered the Song dynasty in 1276.  The 
evidence presented in the preceding chapters dismantles this narrative and significantly 
complicates the history of Daoism as we know it.  In the contemporaneous sources the 
patriarchs of the Zhang family of Mount Longhu (“the Celestial Masters of the Zhengyi 
school”) do not appear to be the most influential or authoritative Daoists during the 
Yuan.  To the contrary, it was the patriarchs of the lineage of the Mysterious Teachings 
who were the most eminent and influential Daoists from the south.  Although this 
study has focused foremost on the case of south China, I have shown in Chapter Two 
that there was notable diversity in Quanzhen and other lineages in the north as well. 
That is, there is no real evidence of a convergence of Daoism in the Yuan.  On the 
contrary, it appears that the variety and diversity that existed before the Yuan 
continued under the Mongols. 
It seems to me that the fundamental problem has been that scholarship has not 
been sufficiently sensitive to the historiography of Daoism and has largely missed how 
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the past has been put to use by specific Daoists themselves to construct a retrospective 
tradition and represent it as longstanding.  While Daoism in earlier periods is better 
understood, most studies of the periods after the Song have focused mainly on religious 
practice, often within the context of Quanzhen.  These studies are unquestionably 
important, and more are needed, but scholars have generally overlooked or left 
unfinished efforts to understand issues of how the tradition has been represented. 
A step toward alternatives to the current narrative lies in better understanding 
the story of the Zhang family of Mount Longhu as it was constructed over the centuries 
from the Song to the Ming.  In this regard, Mount Longhu itself stands out as important 
ground for inquiry.  As I have discussed in Chapter Three, the independent emergence 
of the lineage of the Mysterious Teachings from the same small area of Jiangxi calls for 
investigation to learn how Daoism came to have a pervasive presence there, and how 
the locality itself eventually came to be closely associated with the claimed descendants 
of Zhang Daoling.  In addition, I have suggested in Chapter Five that mention of the 
most famous claimed descendant of Zhang Daoling from this period, Zhang Jixian 張繼
先 (d.  ca. 1126) in the Record of the Listener (Yijian zhi夷堅志) and in other literary, 
historical, and canonical works may have had profound effect in spreading the 
prominence of the Zhang family after the Northern Song.  Thus investigation is also 
needed to understand how his historical reputation, especially his association with texts 
and scriptures in the Daoist Canon, contributed to the developing story of the Zhang 
family of Mount Longhu. 
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However, it seems to me that a more urgent task is to understand the connection 
between the Zhang family of Mount Longhu and the formation of the Daoist Canon.  In 
Chapter Five, I pointed out that the Hereditary House of the Celestial Master of the Han 
Dynasty (Han Tianshi Shijia 漢天師世家, DZ 1463) is the principle source that informs us 
of the unique role that the patriarchs of the Zhang family of Mount Longhu played in 
the history of Daoism. But that genealogy appears to be accretionary, having been 
begun at the end of the Song, updated in the Yuan, and amended later in the Ming, and 
further research is needed to establish its layers more precisely.  But the genealogy in its 
current form dates precisely to 1607, and this places it firmly within the context of the 
late Ming compilation of the Supplement to the Zhengtong Daozang (the Xu Zhengtong 
Daozang 續正統道藏).  As I have detailed in Chapter Six, the original Zhengtong Daozang 
was initiated by Zhang Yuchu 張宇初 (1361-1410), the forty third Celestial Master, and 
subsequently completed by Shao Yizheng邵以正 (d. 1462) in 1445.  Its Supplement, 
which should perhaps be better known as the Supplementary Daoist Canon of the Wanli 
Reign Period (Wanli Xu Daozang 萬歷續道藏), added 1,400 texts to the original Zhengtong 
Daozang, all of which were compiled and edited by another member of the Zhang 
family of Mount Longhu, Zhang Guoxiang 張國祥 (d. 1611), the fiftieth Celestial 
Master.1  Thus the compilation of the existing Daoist Canon is crucially connected with 
the Zhang family of Mount Longhu at two different stages. 
                                                 
1  See Judith Boltz, “Daozang and subsidiary compilations,” in Fabrizio Pregadio, ed. The Encyclopedia of 
Taoism (Routledge, 2008), pp. 28-33. 
189 
 
By carefully examining this connection, my sense is that we will be able to 
distinguish more clearly the story of the Zhang family of Mount Longhu from the 
broader history of Daoism.  Scholars have sometimes treated the Daoist Canon as the 
heir to the collections of Daoist texts that were produced in the Tang, Song, Jin, and 
Yuan.  However, none of these collections survive today, and we proceed at our own 
peril by treating the Ming Daoist Canon as fully representative of Daoism in the past.  
Treating the Daoist Canon more firmly within the context of the Ming will allow us to 
move beyond outdated and ill-supported narratives of “decay” or “decline,” and to be 
more sensitive to potential doctrinal influences on the narrative of “convergence” and 
the notion of the formation of “the two great Daoist schools.” 
My effort to detail and compare the differences between the lineage of the 
Mysterious Teachings and the patriarchs of the Zhang family of Mount Longhu has 
been a step toward this end.  I have noted in the introduction that Daoism has 
alternatively been referred to as “the Way of Orthodox Unity” (Zhengyi dao 正一道), 
“the Teachings of Orthodox Unity” (Zhengyi jiao 正一教), and “the Way of the Celestial 
Master” (Tianshi dao 天師道), and [stated] that these terms have often been used to 
describe the tradition as it was practiced at the end of the Han dynasty and continued to 
be transmitted into the early medieval period and well into the Yuan.  But it is highly 
problematic to imagine that the tradition itself was not repeatedly transformed and 
reinvented over more than a millennium.  We must recognize that what we call Daoism 
is a grounded and generative tradition, characterized by change over time, and 
dynamic from place to place, not static and fixed.  In presenting the lineage of the 
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Mysterious Teachings and the patriarchs of the Zhang family of Mount Longhu in the 
Yuan as historical actors, distinct from any conceptualization in a static and fixed sense 
of tradition, my goal has been to question what the Ming Daoist Canon seems to 
aggregate under the rubric of “Zhengyi” and what many scholars ambiguously describe 
today as “Celestial Masters Daoism.” 
This point is important because, as is evident in my overview in Chapter Two, 
we do not see Daoists vociferously asserting doctrinal identity in the Yuan.  What is 
evident instead is large-scale patronage extended to groups of Daoists who chose to 
interact with the Mongol court.  It is quite likely that others, as was the case for some 
among the secular elite, chose not to interact with the Yuan state, and there are brief 
glimpses of unnamed lineages and unspecified local traditions in the contemporaneous 
sources.  But it was not until the Ming (as I have pointed out in Chapter Six) that we see 
in Zhang Yuchu's writings a doctrinal vision that there were only two Daoist teachings 
(jiao 教) that had existed since the late Han.  It is only at this point that the later Celestial 
Masters of the Zhang family of Mount Longhu appear to have succeeded in establishing 
“Zhengyi” as the dominant “school” within an imagined hierarchy of Daoism and 
finally positioned themselves as its paramount leaders.  Put another way, it is quite 
possible that the rubric of “Zhengyi” itself is entirely meaningless apart from its 
connection to the story of the Zhang family of Mount Longhu from the Song to Ming.  
Without further critical evaluation, the degree of reality of the narrative of convergence 
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Appendix I:  Mongol patronage and recognition of Daoism during the Yuan dynasty 
 
Patronage of the lineages of the Quanzhen movement 
 
 When Qiu Chuji returned to Yanjing after his journeys into Central Asia to meet 
with Chinggis Khan, the disciples who followed him soon saw their own fortunes rise 
with regard to the patronage and favor they received from the Mongols.  In 1223, at 
approximately the same time that Qiu was appointed Abbot of the Belvedere of 
Celestial Perpetuity an official writ was submitted to Chinggis (feng shu奉疏) to have 
Qiu’s eldest disciple, Yin Zhiping 尹志平 (1169-1251) preside over the Palace of the 
Supreme Ultimate (Taiji gong 太極宮) in the same city as his master.  Yin received the 
title of Grand Master of Purity and Peace (Qinghe dashi 清和大師) from Chinggis’s 
governor of the city and lived there for several years, often assisting Qiu in religious 
matters.1  When Qiu Chuji died in 1227, Yin succeeded him as patriarch (zongshi 宗師) 
and constructed a hall to bury his master on property adjacent to the Palace of 
Perpetual Spring.  The Belvedere of the White Clouds (Baiyun guan白雲觀) was 
subsequently built at the site, and from this base in Beijing the followers of Qiu Chuji 
would have a permanent presence into the modern day.2  In 1232, Yin was summoned 
to the palace for an audience with the new Great Khan, Ögedei (r.1229-1241), and the 
                                                 
1 DJJSL 538 
2 See note 5 above. 
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Khan’s wife (Töregene) sent him scriptures from the canon (三洞四輔道經一藏), ordered 
him to study it, discipline himself on behalf of the state, and to pray for a successful 
harvest for the common people (令旦望看讀, 為國焚修, 與民祈谷者).3  In fact, on three 
separate occasions, in 1235, 1238, and 1243, Yin was ordered to preside over the Great 
Offering rituals (dajiao 大醮), the last of which was specifically meant to abjure an 
extreme drought plaguing Yanjing that year.  His efficacy in bringing rain after this 
ritual reached the attention of the wife of Güyüg Khan (Oghul Khaimish), who issued a 
special edict (yi zhi懿旨) ordering him to preside over rituals at temples throughout the 
north (these included temples at Wuhua Shan五華山, Yuqing gong玉清宮,Yongle gong 
永樂宮, and Chunyang gong純楊宮).  Finally, in 1249, when he returned to Yanjing 
from his travels, a special edict was issued by Güyüg himself presenting him with a 
golden cap and robe, conferring upon him the title of Perfected (Qinghe yandao xuande 
zhenren清和演道玄德真人), and recognizing him as the second patriarch of the Palace of 
Perpetual Spring (Da Changchun gong di er dai zhi zu大長春宮第二代之祖).4  Yin Zhiping 
died in 1251, but his memory lived on, and when Khubilai came to power in 1260 he 
posthumously promoted Yin with a new title as Perfected (Qinghe miaodao guanghua 
zhenren清和妙道光化真人).5 
                                                 
3 DJJSL 538 




 The second disciple of Qiu Chuji who traveled with him into Central Asia and 
later led the Quanzhen patriarchy was Li Zhichang李志常(1193-1256).  Li was an 
accomplished literatus, and the original author of the Record of the Journey to the West of 
the Perfected, Changchun.  When Qiu Chuji died in 1227, he was made Director-in-Chief 
of Daoist Registrars and Director of Affairs of the Palace of Perpetual Spring (du dao lu 
jianling Changchun gong shi都道錄兼領長春宮事).6  Li was well educated in both the 
Confucian classics and in Daoist scripture, and in 1229 he was ordered to attend the 
palace and instruct the Heir Apparent (the Taizi 太子) in the Classic of Changes (Yijing 易
經), the Book of Odes (Shijing 詩經) the Book of Records (Shujing 書經), the Classic of Filial 
Piety (Xiaojing孝經), and the Scripture of the Way and its Virtue (Daode jing道德經).  In 
1233, he was summoned once again to instruct attendant Mongol nobles on the 
important texts of Chinese civilization, this time assisted by Feng Zhiheng 馮志亨(1180-
1254).7  Yin Zhiping soon named Li as his successor to the teachings, and in 1238, he 
was granted the title of Perfected (Xuanmen zhengpai cifa yanjiao zhenchang zhenren玄門
正派嗣法演教真常真人) by the court of Ögedei.  Later that same year, Li obtained edicts 
promoting the Belvedere of the Numinous and Primordial (Lingxu guan 靈虛觀) to 
palace (gong 宮) status, and the Palace of [the Immortal] Chongyang (Chongyang gong 重
陽宮) to Ten-thousand-fold Longevity status (Wanshou gong 萬壽宮).  In 1244, he 
performed the Great Ritual of the Universe and Heavens (putian dajiao 普天大醮) at the 
                                                 
6 DJJSL578 
7 An inscription exists providing the details of Feng’s life.  See DJJSL 521. 
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Palace of Perpetual Spring.  And in 1251, after Yin Zhiping died, Li was ordered to 
make the imperial sacrifices to all the sacred mountains and rivers (ji yuedu祭岳瀆) 
within the domain of the new ruler, Mönke Khan (r.1251-1259).8  Later that year, Li was 
summoned to Yanjing for an audience with the Khan and was presented with a large 
sum of gold, a golden tally of office, and an imperial writ ordering Li to take charge of 
the teachings as had his predecessors before him (xishu ling zhang jiao ru gu璽書令掌教
如故).  In 1253, Li performed the Great Offering of the Golden Registers (Jinlu dajiao 金
籙大醮) and was presented with a seal conferring upon him the title of Grand Patriarch 
(da zongshi 大宗師).  He died in 1256, but just as he had done for Yin Zhiping, Khubilai 
Khan posthumously conferred upon Li a new title of Perfected (Zhenchang shangde 
xuanjiao zhenren真常上德宣教真人) in 1260.9 
 A disciple of Li Zhichang’s, Zhang Zhijing張志敬 (1220-1270), succeeded Li in 
1256, but remained somewhat undistinguished among the Mongols during his tenure as 
patriarch.  Zhang served as Superintendent of Affairs of the Daoist Priesthood (tidian 
jiaomen shi 提點教門事) under Li Zhichang, operating out of the Palace of Perpetual 
Spring since 1254.  But he is also named as one of the priests abusing the authority of 
Quanzhen Daoists in the Record of Debates on False [Teachings] (Bianwei lu 辨為錄).10  
Throughout the mid thirteenth century, Quanzhen Daoists were active in seizing 
                                                 
8 Although, it must be said, it was Khubilai who presided over the lands in China while his older brother 
served as Great Khan.  The sacred mountains and river in Mongol territories at this time included 華山, 
泰山, 嵩山, 濟河, and 黃河. 
9 DJJSL579 
10 Bianwei lu 辨為錄, 大正藏 vol 52, p.770. 
205 
 
Buddhist temples and making them into Daoist institutions and in circulating an 
antagonizing rhetoric asserting the Buddha was simply a manifestation of the deified 
Laozi who had converted the barbarians of the West (thereby suggesting Buddhism was 
a merely foreign corruption of Daoism).  The lineage of Qiu Chuji, notably under the 
leadership of Zhang Zhijing, begins to receive less recognition from the Mongol court as 
their antagonism against Buddhism continued into the 1280s.  Aside from receiving the 
title of Perfected (Guangxian tidao chengming zhenren光先提道誠明真人) from Khubilai in 
1262, Zhang received an edict to perform the Great Offering of the Golden Registers 
(jinlu dajiao 金籙大醮) at the Palace of Perpetual Spring in 1265, but he received no other 
recognition during his tenure as patriarch of the Quanzhen movement.11   Furthermore, 
Zhang’s successor, Wang Zhitan王志坦 (1200-1272), served only two years as patriarch 
before his death in 1272, and although we know he assisted both Li Zhichang and 
Zhang Zhijing in the major ritual events in Yanjing at the time, he was recognized only 
once by the Mongol court when he was granted the title of Perfected (Chongzhen 
guangjiao chunhe zhenren崇真光教淳和真人) upon inheriting the patriarchy from Zhang 
Zhijing in 1270.12 
 More insight into the matter can be gleaned from the biography of Qi Zhicheng
祁志誠 (1219-1293).  Qi had been named Superintendent-in-Chief of Daoist Affairs in 
Various Routes (zhulu Daojia dutidian 諸路道教都提點) in 1271, and in 1272 he was 
                                                 
11 DJJSL 600. 
12 DJJSL 611 
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named successor to the Quanzhen patriarch.  The imperial court issued an imperial writ 
to protect his teachings the same year (reng xi xishu wei qi dao仍錫璽書衛其教), and Qi 
was subsequently ordered to make the journey to perform the sacrifices at the sacred 
mountains and rivers in the realm and to perform the Daoist offering rituals to protect 
the state.13  By 1281, however, the controversies between Buddhists and Daoists came to 
a head, and the Daoists failed to convincingly defend their position in the imperially 
sponsored debates that same year.  Qi was among the Daoists who failed to make their 
case and suffered the consequence of having the canon of sacred texts (the Xuandu 
baozang 玄都寶藏) compiled by Qi’s own master, Song Defang 宋德方 (1183-1247), 
destroyed.  The Daoists were also forced to relinquish control of temples that once 
belonged to the Buddhists.14  Qi’s biography troublingly alludes to the shift in the 
fortunes of Daoists in the 1280s, and he received no further recognition or instruction 
from the imperial court until his death in 1293.  Still, the Chengzong emperor (Temür, r. 
1294-1307) conferred the posthumous title of Perfected (Cunshen yinghua dongming 
zhenren 存神應化洞明真人) upon him in the first year of his reign.15 
 Although the lineage of Qiu Chuji languished in the years after the death of Qi 
Zhicheng, other lineages within the Quanzhen movement continued to enjoy 
recognition and favor from the Mongols throughout the years of conflict with the 
Buddhists and well after Qi’s death.  Most notable in this regard were the followers of 
                                                 
13 DJJSL 700. 
14 佛祖歷代通裁, j.49, p709a 
15 DJJLS 700.  See also the edict for Qi in DJJSL 701. 
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Yu Shanqing 于善慶 (sobriquet: 志道, 1165-1250) who trace their lineage to Ma Yu馬鈺 
(sobriquet: Danyang 丹陽, 1123-1184 ), the first patriarch of the Quanzhen teachings 
after the death of the movement’s founder, Wang Zhe.  Yu Shanqing became a disciple 
of Ma in 1182 and circulated among the leaders of the Quanzhen movement in its 
earliest years.  In 1206 he received a religious name from Qiu Chuji while in Shandong, 
and from 1210-1235 he was quite active under the Jin in performing rituals, 
administering temples, and evangelizing the Quanzhen teachings, first in Shaanxi and 
later in Henan.  In 1235, he traveled to the Palace of Perpetual Spring in Yanjing and 
served under Yin Zhiping where he attracted the attention of Mongol rulers shortly 
after.  Ögedei Khan summoned him to his court in 1238 and conferred upon him the 
title of Perfected (Tongxuan guangde dongzhen zhenren通玄光德洞真真人),  and later that 
year he was made Abbot of the Ten-thousand-fold Longevity Palace of [the Immortal] 
Chongyang (zhuchi Zhongnan shan Chongyang Wanghou gong住持終南山重陽萬壽宮), the 
most sacred religious site of the Quanzhen movement, located in Shaanxi.  In 1240, the 
court of Ögedei dispatched envoys to present Yu with a jeweled sword (bao jian寶劍)  
and official writ (xi shu璽書) conferring him with additional lands to support the 
palace.16  Yu’s disciples subsequently came to dominate the administration of Daoist 
temples throughout Shaanxi and Sichuan. 
 When Yu died in 1250, his disciple Li Daoqian李道謙 (1219-1299) succeeded him 
as Superintendent of Affairs of the Palace of [the Immortal] Chongyang (tidian 
                                                 
16 DJJSL 508 
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Chongyang gong shi 提點重陽宮事).  Although Li Daoqian is acknowledged as one of the 
most prolific historians of the Quanzhen movement,17 he would remain a prominent 
figure in the Shaanxi region throughout his career and was granted increasing 
responsibilities by the courts of both Mönke and Khubilai.  In 1258, Mönke Khan 
appointed him as Daoist Registrar of Jingzhao Route (Jingzhao lu dao lu 京兆路道錄, the 
modern Xi’an region), and in 1261 Khubilai promoted him to Superintendent of Daoists 
in Jingzhao (Jingzhao lu daomen tidian 京兆路道門提點).  His prominence reached a 
height in 1277, when he was presented with a golden cap and a ritual robe of brocade 
from the court and made Superintendent of Daoism in Five Western Routes in Shaanxi 
and Sichuan, and Director of Affairs of the Palace of [the Immortal] Chongyang (tidian 
shanxi wu lu Shu Sichuan Daojiao jian ling Chongyang Wanshou gong shi提點陝西五路蜀四
川道教兼領重陽萬壽宮事).  Li continued to receive recognition, promotion, and honors 
throughout the remaining years of Khubilai’s reign, including frequent summonses and 
gifts from Khubilai’s third son, Mangala 忙哥剌 (d. u.), and grandson, Ananda 阿難答 
(d.1307),the Princes of Anxi (Anxi wang 安西王).18  Finally, in 1295, shortly after the 
Chengzong emperor (Temür) came to the throne, Li was granted the title of Perfected 
(Xuanming wenjing tianle zhenren玄明文靖天樂真人).19 
                                                 
17 See Paul Katz, “Writing History, Creating Identity: A Case Study of Xuanfeng qinghui tu,” Journal of 
Chinese Religions 29 (2001):161-178, especially pp. 172-174. 
18  
19 DJJSL 713 
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 The lineage of Ma Yu experienced the height of its recognition under the 
leadership of Sun Deyu孫德彧 (1243-1321).  Sun was ordained by Li Daoqian and 
attracted the attention of the imperial court as early as 1274, when Chabi (1227-1281), 
Khubilai’s wife and empress (Chaorui shunsheng huanghou眧睿順聖皇后), ordered him 
to assist her third son, Mangala, with the sacrificial rituals in his appanage.  Sun 
succeeded Li Daoiqian as Daoist Registrar of Jingzhao Route (Jingzhao lu dao lu京兆路道
錄) that same year, and received regular advancements within the Daoist 
administration in Shaanxi until 1292 when he was promoted to Assistant 
Superintendent of Affairs of the Palace of [the Immortal] Chongyang (fu tidian 
Chongyang gong shi副提點重陽宮事).  When Li Daoqian died in 1299, Sun received an 
imperial writ (xi shu璽書) conferring upon him all of Li’s former titles: Superintendent 
of Daoism in the Five Western Routes of Shaanxi and in Sichuan, and Director of Affairs 
of the Palace of [the Immortal] Chongyang (tidian Shanxi wu lu Shu Sichuan daojiao jian 
ling Chongyang Wanshou gong shi提點陝西五路蜀四川道教兼領重陽萬壽宮事).  Despite 
his close association with the Princes of Anxi (Mangala and Ananda), who fought for 
the throne against the factions supporting Khaishan (who would reign as the Wuzong 
emperor from 1308-1311) and Ayurbarwada (who would reign as the Renzong emperor 
between 1311-1320), Sun was untainted by the political struggles of the day.  Indeed, in 
1308, his prominence surpassed his master when he was granted the title of Perfected 
(Tiren wencui kaixuan zhenren体仁文粹開玄真人) and made Director of Daoist Affairs in 
Shaanxi (ling Shanxi daojiao shi領陝西道教事).  Furthermore, when Ayurbarwada 
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succeeded to the throne, Sun was summoned to the capital, ordered to preside over the 
Palace of Perpetual Spring, and to take charge of the Quanzhen teachings (zhang 
Quanzhen jiao掌全真教).20  Thus, in 1311, the lineage of Ma Yu officially replaced the 
lineage of Qiu Chuji as the leaders of the Quanzhen movement. 
 Another lineage within the Quanzhen movement to enjoy recognition and favor 
from the Mongol court were the descendents of Hao Datong郝大通 (sobriquet: Taigu 太
古, 1140-1213), another of the initial seven disciples of the Quanzhen movement’s 
founder, Wang Zhe.  The most prominent figures in this line were the followers of 
Wang Zhiqin王志勤 (sobriquet: Qiyun 栖雲, c. 1179-c. 1263).  Wang first trained in the 
Quanzhen teachings under Hao in Shandong, but later became close to Qiu Chuji in 
1213 after Hao’s death.  In 1221, while Qiu Chuji was in Central Asia to meet with 
Chingghis Khan, Wang was serving as Abbot of the Belvedere of the Long Clouds 
(Qiyun guan栖雲觀) on Mount Pan (Pan shan盤山).  Qiu Chuji later requested Wang’s 
assistance to perform a Yellow Registers Offering ritual (huang lu jiao黃籙醮) in Yanjing 
in 1226, and during that year Wang first won Mongol recognition for his temple in 
Shandong with the conferral of a placard (e 額).  When Qiu died in 1227, Wang traveled 
throughout north China to many of the sacred sites of the Quanzhen movement before 
settling in the war-torn region of Bianliang (Kaifeng, Henan).  There he set about 
rebuilding the Palace of Homage to the Primordial (Chaoyuan gong 朝元宮), where he 
made his base, and energetically set about reconstructing other temples elsewhere in 
                                                 
20 DJJSL 767, 787. 
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Henan and Shaanxi.21  In 1259, he performed the Yellow Registers Offering (huang lu jiao
黃籙醮) in Jingzhao (Xi’an, Shaanxi) on behalf of the son of Güyük Khan,22 and in 1261 
the court of Khubilai conferred upon him the title of Perfected (Huici liwu zhide zhenren
惠慈利物至德真人).23 
 Wang’s accomplishments were most recorded by his disciple, Ji Zhizhen姬志真 
(sobriquet: Zhichang 知常, 1193-1268), who succeded Wang as patriarch in 1263.  
Similar to Li Daojian, Ji was a prolific Quanzhen historian who wrote many inscriptions 
detailing the establishment or rebuilding of temples throughout the north.  He was also 
known for an exceptional skill in the poetry and verse that became a hallmark of the 
Quanzhen movement.24  Wang received him as a disciple in 1231, but later sent Ji to 
Mount Pan for further training.  In 1254, Ji journeyed to Bianlang to serve his master at 
the Palace of Homage to the Primordial.  Ji was confirmed as Abbot of the Palace (zhuchi 
tidian住持提點) when his master died in 1263, and the court of Khubilai subsequently 
granted him the title of Perfected (Wenchun deyi zhichang zhenren文醇德懿知常真人) in 
1267. 25 
 Ji was succeeded by Xu Zhigen 徐志根 (sobriquet: Dongyang洞陽, 1213-1304) as 
patriarch of the lineage in 1268, and Xu spent most of his life building and maintaining 
                                                 
21 DJJSL 465 
22 DJJSL 532 
23 DJJSL 465 




temples in Henan.  He presided at the Palace of Homage to the Primordial until 1285, 
when he was summoned to the imperial capital and bestowed with the title of Perfected 
(Chongxuan chengde dongyang zhenren崇玄誠德洞陽真人) from the court  of Khubilai.26  
Little else is known of Xu, other than his service the local population of Bianliang in 
times of poor harvest and negotiation with bandits seeking to claim lands protected by 
the state to support the temples under his supervision.27  However, his disciple, Sun 
Ludao 孫履道 (sobriquet: 明德, fl.1304-1326), rose to receive the highest levels of 
recognition from the imperil court. 
 When Sun Deyu (of the lineage of Ma Yu) died in 1321, the succession to the 
Quanzhen patriarchy briefly returned to the lineage of Qiu Chuji.  Lan Daoyuan 藍道元 
(fl. 1321-1324) was ordered by the Yingzong emperor (Shidebala, r. 1321-1333) take hold 
of the Quanzhen teachings (zhang jiao掌教) in 1322.28  However, his tenure ended when 
the court of the Taiding emperor (Yesün Temür, r. 1323-1328) learned that Daoist priests 
who were married and serving under him were avoiding their corvee labor 
responsibilities to the state.  Lan was summarily cashiered from all of his posts, and the 
second Grand Patriarch of the Mysterious Teachings, Wu Quanjie 吳全節(1269-1346) 
(about whom we will have more to say in Chapter Two), recommended Sun Ludao be 
                                                 
26 The specific wording of the inscription here is that Xu was ordered to “take hold of the teachings of the 
original school” (掌本宗教), suggesting the lineage of Hao Datong was a distinct group within the 
Quanzhen movement. See DJJSL 672. 
27 DJJSL 712. 
28 YS 28.626 reads: 戊辰，以掌道教張嗣成、吳全節、藍道元各三授制命、銀印，敕奪其二。 
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advanced to take his place.29  In 1324, Sun was confirmed in an imperial edict as Grand 
Patriarch, Perfected, Chief Supervisor of Daoism in Various Places, and Administrator 
of Daoist Affairs in the Academy of Assembled Worthies (Shenxian xuanmen yandao da 
zongshi, taiding xubai wenyi mingde zhenren, zhangguan zhulu daojiao suo, zhi jixianyuan 
daojiao shi神仙玄門演道大宗師, 泰定徐白文逸明德真人, 掌管諸路道教所, 知集賢院道教
事).30  As a result, and notwithstanding the support and involvement of the Grand 
Patriarch of the Mysterious Teachings, the lineage of Hao Daotong officially reached its 
highest level of recognition during the Yuan. 
 
Mongol patronage of the True Great Way (Zhenda dao真大道) 
 
 Although the Mongols patronized a great many Quanzhen priests during their 
rule in China, they also recognized Daoist lineages in the north that were entirely 
unaffiliated with the Quanzhen movement, even during the earliest years of their 
conquests.  The lineage of the Great Way (Dadao 大道), later renamed the True Great 
Way (Zhenda dao 真大道), certainly became known to Khubilai early on in his own 
appanage while serving his brother Möngke on military campaigns between 1251-1259.  
The history of the Zhenda lineage, however, is difficult to articulate for so much has 
been lost about their presence in north China after the Jin-Yuan and Yuan-Ming 
                                                 
29 YS 30.672 reads: 甲申，享太廟。長春宮道士藍道元以罪被黜。詔：“道士有妻者，悉給徭役。” 
Confirmed in DJJSL 963 (Yu Ji’s inscription for Wu Quanjie) 
30 DJJSL 768. 
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transitions.  What does survive is tersely recorded in the official histories (such as元史, 
畿輔通志, 順天府志) and in an account composed by the Ming literatus Song Lian 宋濂 
(1310-1381), who penned a hagiography of the first patriarch of the lineage, Liu Deren 
劉德仁 (1122-1180), and the transmission of his teachings to successors who lived 
throughout the duration of the Jin and Yuan.31 That late hagiography makes up the 
majority of the information that survives about the lineage under the Jin.  However, 
Song Lian overlooked or was otherwise silent about the contention that erupted over 
the patriarchy of the Dadao lineage in the early Yuan.   
In 1254, a priest from Shandong, Li Xicheng 酈希成 (1180-1258), came to the 
Palace of the Celestial Treasure (Tianbao gong天寶宮) in Yanjing to receive instructions 
from the fourth patriarch of the Dadao lineage, Mao Xiqiong 毛希瓊 (d.ca. 1223-1228).  
Mao was on his deathbed when Li received the transmission of the patriarchy after 
hurriedly coming to the city from his home to tend to his master.32  But Li Xicheng’s 
claim as the fifth patriarch was bitterly contested by Li Xi’an 李希安 (d.1266) who had 
long presided over the Dadao teachings in the Yanjing region along with Mao Xiqiong.  
Li Xi’an insisted Mao had placed him in charge of the Belvedere of Jade Emptiness 
(Yuxu guan 玉虛觀, also in Yanjing) and made him heir to the Dadao teachings at a 
                                                 
31 Song Lian 宋濂, Shu Liu Zhenren shi 書劉真人事, DJJSL835. 




much earlier date.  Li Xi’an and his followers denounced the upstart Li Xicheng, and 
refused to acknowledge his claims for nearly two decades.33 
Li Xicheng, however, was the more convincing patriarch as he and his followers 
increasingly won recognition from Mongol rulers and eventually came to dominate the 
lineage.  Almost immediately after Li Xicheng claimed to inherit the Dadao teachings, 
Möngke Khan (r.1209-1259) summoned him to his court and conferred upon him the 
title of Perfected and protected his followers “by imperial writ” (Yuan Xianzong shen 
zunli zhi, ci zhenren hao yue taixuan ming qi jiao yue Zhenda dao, reng gei xishu hu zhi元憲宗
甚尊禮之, 賜真人號曰太玄名其教曰真大道仍給璽書䕶之).34  Li Xicheng subsequently 
changed the name of the teachings from Dadao Jiao 大道教 (the Teachings of the Great 
Way) to Zhenda Dao 真大道 (the True Great Way) perhaps to distinguish himself from 
his rivals at the Belvedere of Jade Emptiness.  Under Li Xicheng’s leadership, the 
lineage prospered and expanded from Shandong and Beijing, to elsewhere in north 
China.  In 1245, Li Xicheng’s follower, Du Deyuan 杜德元 (dates unkown), became 
Abbot of the Palace of the Prior Heaven (Xiantian gong 先天宮) on Mount Hou 候山 near 
Luoyang (Henan).  Du established the site as a place to pray for the auspiciousness of 
his rulers (wei zhusheng qixiang zhi di為祝聖祈祥之地) and in 1246 he was conferred with 
                                                 
33 玉虛觀大道祖師傳授之碑 in順天府志.  See also Qing Xitai and Chen Zhizhao’s research… 
34 Song Lian 宋濂, Shu Liu Zhenren shi 書劉真人事, DJJSL835. 
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a purple robe and granted the title Grandmaster of Brilliance and Illumination (ci 
deyuan ziyi mingzhao dashi hao 賜德元紫衣明照大師號).35   
After Li Xicheng died in 1258, his disciple Sun Defu孫德福 (1217-1273) became 
the sixth Zhenda patriarch and soon attended the Mongol court.  Sun was confirmed as 
Abbot (zhuchi 住持) of the Palace of the Celestial Treasure and granted the right to 
command his followers in various routes (tongxia zhulu zhi quan統轄諸路之權).  He 
furthermore received the title of Perfected (shou tongxuan zhenren zhi hao受通玄真人之
號).36  As the sixth patriarch, Sun continued to expand the lineage with imperial 
approval.  The same year Sun took over leadership of the Zhenda teachings, Du Deyuan 
was promoted to Superintendant and [Master] of Henan (Henan lu tidian jushi河南路提
點舉師) and a fellow disciple, Yang Deyuan 楊德元, was named Daoist Registrar (dao lu 
道錄) of Henanfu Route 河南府路 (Luoyang).37   
Sun died in 1273 after fifteen years as patriarch and was succeeded by Li Dehe李
德和 (d.1282).  Li was confirmed in an imperial proclamation from Khubilai as General 
Controller [of Daoists] in Various Routes and conferred with the title of Perfected 
(xuanshou  tongxia zhulu, ci jizhen zhenren minghao宣授統轄諸路, 賜頤真真人名號).38  It 
was under the leadership of Li Dehe as the seventh patriarch that the Dadao and 
Zhenda lineages reunited and the followers at the Yuxu Belvedere no longer bickered 
                                                 
35杜成寬, 洛京緱山改建先天宮記, DJJSL 819. 
36杜成寬, 洛京緱山改建先天宮記, DJJSL 818 
37杜成寬, 洛京緱山改建先天宮記, DJJSL 819 
38杜成寬, 洛京緱山改建先天宮記, DJJSL 818 
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about the proper line of succession to the teachings.  Li is named as one of the two 
Zhenda priests to participate in the Buddho-Daoist debates of 1281 (the other priest was 
Du Fuchun 杜福春).39  However, the Daoist’s loss in the debates does not seem to have 
diminished the Zhenda lineage.  The reunited Zhenda lineage continued to prosper in 
Shandong, Hebei, and northern Henan well after Li Dehe’s death in 1282. 
The Zhenda lineage reached the height of its patronage from the Mongols under 
the leadership of the eighth patriarch, Yue Dewen岳德文 (1235-1299), who almost 
immediately after Li’s death in 1282 was summoned to the imperial court of Khubilai, 
swore obeisance to the emperor, and was conferred with the titles Perfected, Keeper of 
the Teachings, Patriarch, and General Controller of Zhenda Daoist Affairs in Various 
Routes (xuanshou chongxuan guanghua zhenren, zhang jiao zongshi, tongxia zhulu Zhenda 
Daojiao shi宣授崇玄廣化真人, 掌教宗師, 統轄諸路真大道教事). Furthermore, Khubilai 
issued an imperial writ (xishu 璽書) protecting the Zhenda teachings throughout his 
domain.40  In 1291, Yue was promoted to Grand Patriarch (Da zongshi大宗師) and 
Zhenda temples near the imperial capital were repaired and conferred with imperial 
placards (e 額).41 
Zhenda patriarchs still continued to be recognized after Yue’s death, although 
the record is somewhat vague.  Cheng Jufu 程巨夫(1249-1318) identifies one patriarch 
                                                 
39 See 佛祖歷代通裁, j.49, p709a, and 辨偽錄, 大正藏 vol 52, p.776c 
40 虞集, 真大道教第八代崇玄廣化真人岳公之碑,DJJSL830 
41 重建隆陽宮碑, DJJSL 822. 
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surnamed Zhao 趙who was recognized as Perfected in 1302, but died early on in the 
role.  Zhao Desong趙德松 (d. 1304) succeeded him and was summoned to the imperial 
court on three occasions to receive gifts from the emperor.  But Zhao Desong died 
without much distinction in 1304, and his successor, Zheng Jinyuan 鄭進元(1267-1307), 
the eleventh Zhenda patriarch, was ordered by the Khubilai to carry out the Great 
Retreat of the Golden Registers (Jinlu dazhai 金籙大齋) at the Palace of the Celestial 
Treasure that same year.  In recognition for his completion of the ritual, Zheng was 
granted the title of Grand Patriarch (yanjiao da zongshi演教大宗師) and  Perfected 
(Mingzhen huizhao guangfu zhenren明真慧照觀复真人).  The following year, Zheng was 
once again ordered to perform the Great Retreat, this time at the Yuxu Belvedere, and 
upon its completion was honored with an audience with the emperor.42 
Zheng died in 1307 and was succeeded by Zhang Qingzhi張清志 (d. 1326).  Wu 
Cheng 吳澄 (1249-1333), in an inscription dated 1325, recounts his time convalescing 
from illness at the Palace of the Celestial Treasure in Xuzhou (Henan) and interacted 
with Zhang, who nursed him back to health.  Wu provides a list of the patriarchs before 
Zhang, complete with their titles.  He notes that Zhang traveled extensively to perform 
the offerings to the sacred mountains and rivers in the empire and notes the Hanlin 
Academy was ordered by the Taiding emperor (Yesün Temür) to present Zhang with a 
proclamation recognizing him as Grand Patriarch (yanjiao da zongshi 演教大宗師), 
Perfected (ningshen chongmiao xuanying zhenren凝神冲妙玄應真人), and General 
                                                 
42程巨夫, 鄭真人碑, DJJSL 826. 
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Controller of Zhenda Daoist Affairs in Various Routes (tongxia zhulu Zhenda Daojiao shi
統轄諸路真大道教事).  Wu Cheng also notes that the very early Zhenda patriarchs were 
recognized by the court as Perfected Lords (zhenjun真君).43 
 
Mongol patronage of the Teachings of the Great One (Taiyi jiao 太一教) 
 
 The other major Daoist lineage in the north to attract significant patronage from 
the Mongols was the Teachings of the Great One (Taiyi jiao太一教).  The Teachings of 
the Great One originated in Weizhou 衛州 (Weihui lu衛輝路, modern Jixian 濟縣, 
northern Henan) during the Jin dynasty (perhaps existing there much earlier).  
According to the lore of the lineage written in the inscriptions of the mid Yuan, Taiyi 
jiao was founded by Xiao Baozhen 蕭抱珍 (d. 1166) and maintained a tradition of 
transmitting its teachings (known as the Taiyi sanyuan fa 太一三元法) to hereditary 
members of the Xiao 蕭 family. When a male heir to the teachings was not available, one 
was adopted from other families in the region who participated in the religion or 
leaders opted to change their surnames to keep with the tradition.  Examples include 
the third patriarch, Xiao Zhichong 蕭志冲 (1151-1216) who was originally born to the 
Wang 王 family of Jixian,44 the fifth patriarch, Xiao Jushou 蕭居壽 (1221-1280) who was 
                                                 
43吳澄, 天寶宮碑, DJJSL827 
44 Wang Ruoxu 王若虛 (1174-1243), 太一三代度師蕭公墓表, Daojia jinshi lue 道家金石略, p. 839. 
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born to the Li 李 family,45 and the seventh patriarch of the lineage, Xiao Tianyou 蕭天祐 
(d.ca. 1324) who was originally born to the Cai 蔡 family. 
 The rulers of the Jin dynasty were aware of the Taiyi lineage as early as 1162, 
when the state sanctioned Buddhist and Daoist establishments which had not yet done 
so to receive imperial placards (e 額), and Taiyi leaders subsequently complied.46  
Moreover, Xiao Zhichong, the third patriarch of the lineage, was appointed in 1177 as 
Guardian Officer of Weizhou (baochong Weizhou保充衛州), Daoist Offiate (guannei weiyi
管內威儀), and Director of Affairs of the [Daoist] Clergy (ling jiaomen shi領教門事).47  
Although other Taiyi leaders appear to have served the Jin in ritual capacities during 
the 1160s-70s, the Jin court did not patronize the lineage at this time on any significant 
scale.48] 
 The start of formal patronage of Taiyi jiao by the Mongols is first attested to in 
the mid thirteenth century, while Khubilai was still gathering well known men of 
ability into his service.  The fourth patriarch of the Taiyi teachings, Xiao Fudao 蕭輔道 
(fl. 1214-1252), fled the original seat of the lineage (the Belvedere of the Great One, Taiyi 
guan 太一觀, in Weizhou) sometime before 1213 to avoid the outbreak of warfare in the 
region between Jin and Mongol forces.49  Xiao fled south of the Yellow River to the 
                                                 
45 Wang Yun 王恽 (1228-1304), 太一五祖演化貞常真人行狀, DJJSL849. 
46 Wang Ruoxu, 清虛大師候公墓碣, DJJSL838 (大定二年, 凡釋道之居無名額者, 許進輸賜) 
47 Wang Ruoxu, 太一三代度師蕭公墓表, DJJSL839 (十七年, 授度, 保充衛州管內威儀, 領教門事). 
48 Hou Yuanxian 候元仙 appears to have served the Jin in ritual capacities in this period.  See DJJSL 838. 
49 Wang Yun, 堆金冢記, DJJSL850 
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Palace of Great Purity (Taiqing gong太清宮) in Haozhou 毫州 (near modern Luyi 鹿邑 in 
Henan) and remained there until 1214.  He returned to Weizhou after the fighting 
subsided to determine the fate of the seat of his lineage.  When he arrived at Weizhou, 
he witnessed the devastation and carnage, and took pity on those suffering the 
aftermath of the siege.  He enlisted members of his lineage and survivors from the 
community to bury the dead and participate in rituals for the repose of the souls of the 
deceased.50  With the Belvedere of the Great One destroyed, he departed for the city of 
Zhe 柘 , again south of the Yellow River in Henan, where he presided at  the Belvedere 
of Prolonged Auspicion (Yanxiang guan延祥觀) until 1232.51  Mongol forces 
subsequently came south of the river that year and sacked the city of Zhe, but Xiao 
Fudao had already fled north into Hebei to Zhaozhou 趙州 (near modern Shijiazhuang 
石家庄) to escape the fighting.52  After 1234, when the hostilities in the region began to 
subside, he gathered his principle disciples (including Zhang Shanyuan張善源 c. 1205-
1275, Zhang Jushou蕭居壽 1221-1280, and Zhang Juyou張居祐 1217-1289), returned to 
Weizhou, and set about reconstructing the Belvedere of the Great One.53 
Xiao Fudao’s efforts to assuage the souls of the dead in Weizhou after the 
Mongol conquest of the Jin and his reconstruction of the Belvedere of the Great One 
attracted the attention of Khubilai, who was active in the region while in the service of 
                                                 
50 bury the dead and took pity on those in need…Wang Yun, 堆金冢記, DJJSL850 
51 Wang Yun, 堆金冢記, DJJSL850 
52 Wang Yun, 擬寂大師衛輝路道教都提點張公墓碣銘并序, DJJSL861 
53國朝重修太一廣福萬壽宮之碑, DJJSL845; Wang Yun, 太一廣福萬壽宮方丈記, DJJSL853 
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his brother, Möngke.  In 1246, Khubilai personally set out with his mother 
(Sulugu/Sorghaghtani Beki) for the Belvedere of the Great One in Weizhou to meet 
with Xiao Fudao and his disciples, and to interview him on the way to bring order in 
the world.  Khubilai was impressed with Fudao and conferred upon him the title of 
Perfected (Zhonghe renjing zhenren中和仁靖真人).54  In 1252, patronage of the lineage 
suddenly flourished when Khubilai conferred titles upon all the early patriarchs of the 
Taiyi lineage and formally protected the Palace of Great Purity in Zhaozhou in response 
to a memorial submitted by Sulugu.55  He also issued an edict to promote the Belvedere 
of the Great One to a palace with Ten-thousand-fold-longevity (Wanshou gong萬壽宮) 
status.56  In addition, Xiao Fudao’s follower, Zhang Shanyuan, who was instrumental in 
the reconstruction of the Belvedere of the Great One also received titles and 
appointments.  He was named Grandmaster (Zhenjing dashi真靖大師) and 
Superintendent of Daoist Affairs in Weihui Route (tidian Weihui lu daojiao shi提點衛輝路
道教事).57 
However, Xiao Fudao was not to benefit from the most lavish patronage that was 
to come for the Taiyi lineage.  Before he died late in 1252, Xiao Fudao reported to 
Khubilai that Xiao Jushou 蕭居壽 (1221-1280) was accomplished and capable to be his 
                                                 
54 Wang Yun, 清蹕殿記, DJJSL853; and國朝重修太一廣福萬壽宮之碑, DJJSL845 
55 see太一五祖演化貞常真人行狀, DJJSL849, which dates to 1282, but the titles are confirmed in 太一廣福





successor.  Khubilai granted Jushou the title of Perfected (真常真人) and presented him 
with a purple robe, confirming him as heir to the Taiyi Teachings.58 In 1260, to celebrate 
the changing of the reign year, Xiao Jushou performed a Yellow Register ritual (huanglu 
jing jiao黃籙靜醮) to commemorate the suffering of those who died in the Jin-Yuan 
wars.  Later that year, Jushou was summoned to the imperial palace, and Khubilai’s 
family members ordered him to perform the Golden Register ritual (jinlu keyi金籙科儀) 
at the capital.  When it was completed, Jushou was increased in his title as Perfected (to 
taiyi yanhua zhenchang zhenren太一演化真常真人).  In 1262, he performed rituals for the 
imperial family, and the following year he was sent to perform the sacrificial rituals to 
the sacred mountains and rivers within the realm (qianjin shi hu shi ban xiang yuedu deng 
si reng zhenji pinfa 遣近侍䕶師頒香嶽凟等祠仍賑濟貧乏).  In 1266, a residence was 
acquired for Jushou at the capital from the Liu family, and in 1269 he performed the 
imperial sacrifices.  He was granted a golden cap, brocade robe, and jade belt that same 
year.  Once again, in 1273, he performed the Golden Register ritual (jinlu keyi金籙科儀), 
and was subsequently favored with a cloak of black fox-fur and an ermine hat. Indeed, 
for the rest of his life, Jushou was presented with gifts of all sorts from the imperial 
court.   
By 1274, Khubilai issued an edict to expand the residence acquired for Jushou in 
the capital and construct a Palace of the Great One with Ten-thousand-fold Longevity in 
                                                 




its place (shi yi nian, te zhi yu ju xian fang chuang Taiyi guangfu Wanshou gong, zhong jian 
zhaitan, xi taibao jian jian zhong yin liushi shenjiang十一年,特㫖於奉先坊創太一廣福萬壽
宫,中建齋壇,繼太保劉秉忠禋六十神將).  Earlier in 1266, while working to rebuild the 
original lineage temple in Weizhou (the first Taiyi guangfu Wanshou gong太一廣福萬壽
宮), Zhang Shanyuan was promoted to Superintendant of [the Daoist] Clergy (jiaomen 
tidian教門提點) and titled Grandmaster (jian dushi gaochang lingbao zhenchong de dashi監
度師 高昌齡保真崇德大師), while his disciples, Li Quanyou 李全祐 and and Fan 
Quanding 范全定, were made Grandmasters (guanmiao dashi觀妙大師 and xi dashi希大
師 respectively).  An imperial writ was also issued to protect their lineage members, 
certifying the magnificence of their teachings, and announcing their special favor in the 
realm (qincheng xishu, huchi xuanmen, qi hongchan zongshi , shu wei guangxian欽承璽書,䕶
持玄門,其弘闡宗教,殊為光顯).  Jushou died in 1280, but named Li Quanyou as his 
successor (Zhiyuan shiqi nian qi yue ershiliu ri yuhau yu xitang fangzhang xiangnian liushi 
zhiming ling guanmiao dashi Li Quanyou ci zhu faxi至元十七年七月二十六日羽化於西堂方
丈享年六十治命令觀妙大師李全祐嗣主法席).59  Although Xiao Jushou presided over the 
lineage during its most celebrated period which lasted throughout Khubilai’s life and 
into the reign of the Chengzong emperor (Temür) and included the expansion of 
lineage temples to the capital and elsewhere in the Central Province (zhongshu sheng中
書省), Mongol patronage of the Taiyi lineage evaporated under the leadership of 




subsequent Taiyi patriarchs.  Indeed, Xiao Quanyou and Xiao Tianyou, the sixth and 
seventh patriarchs respectively, did not win any significant recognition after 1300. 
 
Mongol patronage of the Zhang family of Celestial Masters 
 
 The Dynastic History of the Yuan元史 records an interesting exchange of 
pleasantries between Khubilai Khan and Zhang Zongyan 張宗演 (1244-1291), the thirty-
sixth Celestial Master.  Khubilai addressed Zongyan, saying: 
In the past during the jiwei year [1259], when I sojourned at Ezhu [Hebei], I once commanded 
Wang Yiqing to pay a visit to your father.  Your father made a report to me that said: ‘After 





The surprising reference of an early connection between Khubilai Khan and the thirty-
fifth Celestial Master, Zhang Keda 張可大 (1218-1263), is confirmed in Hereditary House 
of the Celestial Master Descended from the Han (Han tianshi shijia 漢天師世家, DZ 1463), the 
genealogy of the Zhang family of Celestial Masters.  Khubilai did indeed dispatch an 
envoy, along with a proclamation (zhi 制), to interview Zhang Keda and receive his 
                                                 
60 YS 202.4526: 因命坐，錫宴，特賜玉芙蓉冠、組金無縫服，命主領江南道教，仍賜銀印 
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numinous instructions (ling quan靈詮) in the hope there would be a subsequent 
meeting with the illustrious khan at his court.61  Although the Heavenly House dates to 
the early Ming, the connection is entirely plausible.  In 1259, Khubilai had staged his 
vast army at Ezhu 鄂渚 (near Wuhan, Hubei) in preparation for a coordinated assault 
with his elder brother and khaghan, Möngke, on Song dynasty forces in the south.  
However, Möngke and his own forces were long delayed by fierce fighting in Sichuan, 
and Khubilai would soon learn his brother had died there later in the year.  Möngke’s 
death delayed the Mongol conquest of the Song while Khubilai and his younger 
brother, Arigh Böke, fought for succession as Great Khan between 1259 and 1263.  But 
Khubilai was certainly well aware of the Celestial Masters in south China as early as 
1259. 
 Still, formal patronage of the Celestial Masters by the Mongols did not begin 
until Zhang Zongyan attended the imperial court at Dadu 大都 and met with Khubilai 
as the first emperor of the Yuan dynasty (Shizu 世祖) in 1276.  With all that has been 
written about the Celestial Masters in the modern scholarship, it is often assumed they 
received lavish attention and favor from the Mongols after the final defeat of the Song 
dynasty, and they did indeed receive the honors their sacred pedigree required.  
However, we must be reminded the Celestial Masters were a hereditary family and not 
a standard lineage of Daoist priests. Their position in Chinese society in general and 
within the Daoist tradition in particular was extraordinary.  But the frequency of 
                                                 
61 元世祖遣使訊之，乃授以靈詮，且言其後聽 HTSSJ j3 
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patronage and recognition the Celestial Masters received from the Mongols was not 
much more extraordinary than that received by other Daoist lineages in the north or the 
south after the conquest of the Song.  In fact, the amount of imperial patronage the 
Zhang family of Celestial Masters would receive was inherently diminished.  The 
hereditary nature of the position of Celestial Master meant that only one member of the 
Zhang family could be recognized as such at a given point in time.  While standard 
Daoist lineages who transmitted their teachings from master to disciple could (and did) 
enjoy repeated patronage from the Mongol court within and/or between members who 
made up the generations of their sacred lineage, the frequency with which the Celestial 
Masters could receive patronage from the court was restricted to just a single individual 
at a time and, as it turns out, his wife.  Consequently, what the Zhang family of 
Celestial Masters lacked in terms of frequency of imperial patronage was made up in 
terms of the level and weight of the titles they received from the Mongol court. 
 Shortly after Zhang Zongyan was summoned to the imperial court to meet with 
Khubilai in 1276, he was ordered to perform an Offering ritual (jiao醮) in the Inner 
Palace (neiting內庭).62  The first month of the next year (1277) he was conferred with the 
title of Perfected (Yandao lingying zhonghe zhenren演道靈應沖和真人), and made Director 
of Daoism in the Various Routes of Jiangnan (ling Jiangnan zhulu daojiao領江南諸路道
                                                 
62 HTSSJ, j3 
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教).63  He performed the Offering ritual of the Celestial Circuit (zhoutian jiao周天醮) on 
behalf of the court at the Palace of Perpetual Spring (Changchun gong 長春宮) later in the 
same month, and then departed from the capital.64  Some sources suggest he was 
disinclined to the northern climate and out of concerns for his personal health returned 
to his sacred mountain in Jiangxi.  Whatever the reason, it did not prevent the emperor 
from summoning Zhang Zongyan to the capital again in 1280 to participate on the 
losing side of the Buddho-Daoist debates.65  In fact, Zhang Zongyan was summoned to 
make the journey from Mount Longhu to the capital a total of three times (1276, 1278, 
and 1280), but he received no further titles or honors from Khubilai before his death in 
1291.66  It was only in 1295 that his name would be heard again by the court, when 
Khubilai’s successor, Temür (the Chengzong emperor), conferred upon him the 
posthumous title of Perfected Lord (Yandao lingying zhonghe xuanjing zhenjun演道靈應
沖和玄靜真君).67 
 Zhang Zongyan’s eldest son, Zhang Yudi 張與棣, succeeded his father as the 
thirty-seventh Celestial Master and was summoned to the court in 1292.68  Khubilai 
                                                 
63  The sources conflict on the titles granted at this point.  YS 9.187 has Zhang Zongyan conferred with the 
title of Director of Daoism in the Various Routes of Jiangnan (領江南諸路道教), while HTSSJ j3 has 
Presider over Daoist Affairs in Jiangnan (主江南道教事). 
64 YS 9.187-188, confirmed in HTSSJ 3 
65 Zhang Zongyan is listed with Qi Zhicheng, Li Dehe, and Du Fuchun as the senior Daoist priest to have 
participated in the debates.  See 佛祖歷代通裁, j.49, p709a, and 辨偽錄, 大正藏 vol 52, p.776c 
66 YS 9.182, 11.227, 14.295 
67 HTSSJ 3 
68 YS 17.358 
229 
 
immediately conferred upon him all his father’s titles and responsibilities (Tixuan 
hongdao guangjiao zhenren, guanling Jiangnan zhulu daojiao shi體玄弘道廣教真人，管領江
南諸路道教事).69  Yudi remained at the capital for two full years participating in routine 
ritual events and services to the state.  When Temür came to power early in 1294, Zhang 
Yudi was ordered to perform the Offering ritual (jiao 醮) at the Palace of Perpetual 
Spring to celebrate the installation of the new emperor.70  But, Zhang Yudi’s tenure as 
Celestial Master was short lived.  He became ill late in 1294 and died before further 
distinguishing himself. 
 The thirty-eighty Celestial Master, Zhang Yucai 張與材 (d. 1316), Zhang 
Zongyan’s second son, attended the court in 1296 to receive titles like his father and 
brother before him (Taisu ningshen guangdao zhenren, guanling Jiangnan zhulu daojiao shi
太素凝神廣道真人, 管領江南諸路道教事).71  He remained there for two years before he 
was sent south to Hangzhou 杭州 to perform an Offering ritual (jiao醮) to control tidal 
floods plaguing the region in 1298.  Yucai remained in the south until 1301, when he 
was summoned to the capital once again, this time by the Mongol Prime Minister, 
Dargan答刺罕 (d. u.), to pray for rain to alleviate drought in the capital district.  His 
efficacy in performing ritual was increasingly made known to the court, and in 1304 his 
titles were increased to include Presider over the Teachings of Orthodox Unity (Zhengyi 
                                                 
69 The titles are recorded in HTSSJ 3. YS does not specify that Zhang Yudi was formally conferred with 
titles, but does indicate Yudi was named as Zongyan’s successor in 1292. 
70 HTSSJ 3 
71 HTSSJ 3. Confirmed in YS 19.402. 
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jiao zhu正一教主) and Director of the Talismans and Registers of the Three Mountains 
(of Mount Longhu, Mount Gezao, and Mount Mao) (ling sanshan fulu領三山符錄). 72  
When the Wuzong emperor (Khaishan, r. 1308-1311) ascended the throne in 1308, 
Zhang Yucai came to the capital once more to be conferred with the additional titles of 
Grand Master of the Palace with Gold Seal and Purple Ribbon (jinzi guangly dafu金紫光
祿大夫) and Duke of the State of Liu (liuguo gong留國公).73   He returned to the capital a 
final time in 1311 for a final audience with the Wuzong emperor, when he was 
presented with a jeweled cap and golden ritual robe, and remained there until his death 
in 1316. 
 Zhang Sicheng 張嗣成 (d. 1344) was known to the court even before he became 
the thirty-ninth Celestial Master.  In 1310, while in Hangzhou with his father, he was 
reported to have lent aid when fire broke out in the Palace of Ancestral Yang (Zongyang 
gong 宗陽宮) in the city.  When his father died in 1316, he was summoned to the capital 
by the Renzong emperor (Ayurbarwada, r. 1312-1320).  He was ordered to perform the 
Golden Registers Offering ritual (jinlu dajiao金籙大醮) at the Palace of Perpetual Spring, 
and was subsequently presented with a jeweled cap and robe.  The following year he 
sought leave from the court to return to Mount Longhu, and  Renzong conferred upon 
him the titles Great Perfected (Taixuan fuhuatiren yingdao da zhenren太玄輔化體仁應道大
真人) and Presiding Director of the Talismans and Registers of the Three Mountains (of 
                                                 
72 HTSSJ 3. 
73 YS 22.497 
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Mount Longhu, Mount Gezao, and Mount Mao) (zhuling sanshan fulu主領三山符錄), 
and ordered him to take hold of Daoist affairs in Jiangnan (zhang Jiangnan daojiao shi掌
江南道教事) before his departure.74  Sicheng spent the following years performing 
rituals in the south, primarily in response to requests from local officials experiencing 
various natural calamities within their jurisdictions.  Then in 1325, he was summoned to 
the capital once to perform the Yellow Register Offering ritual (Huanglu dajiao黃籙大醮) 
at the Palace of Perpetual Spring to celebrate the installation of the Taiding emperor 
(Yesun Temur, r. 1324-1327).75  The new emperor confirmed Sicheng’s titles and further 
appointed him as Administrator of Daoist Affairs in the Academy of Assembled 
Worthies (zhi Jixian yuan daojiao shi知集賢院道教事).76  He was later promoted in 1337 to 
full Administrator of the Academy of Assembled Worthies (zhi Jixianyuan shi知集賢院
事).  Sicheng continued to travel back and forth from the south to the capital performing 
his ritual duties until 1344, when on his way to Mount Tai (Tai shan泰山) in Shandong 
province the boat he was traveling in capsized and all were lost.77 
 The fortieth and forty-first Celestial Masters, Zhang Side 張嗣德 (d. 1352) and 
Zhang Zhengyan 張正言 (d. 1359), both lived in the tumultuous years at the end of the 
                                                 
74 The edict for this conferral was composed by Jie Xisi揭係斯 (1274-1344).  See揭文安公集/j.6.  The dates 
specified in HTSSJ 3 when Zhang Sicheng was conferred with titles and honors are slightly different than 
those found in YS, but the variant is not more than 2 years off in each case. 
75 This ritual was recorded by Yu Ji 虞集 in a well known inscription. See DJJSL922. 
76 Wu Cheng 吳澄 (1249-1333) composed the imperial proclamation promoting Zhang Sicheng to the 
Academy of Worthies and confirming his titles.  See封天師制 in 吳文正集/卷九十. 
77 HTSSJ 3 
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Yuan dynasty, but there is little record of their having received much acknowledgement 
from the court of the Mongols.  Zhang Side was apparently acknowledged by the 
Shundi emperor (Toghōn Temür, r.1333-1368) and presented with the silver seal of 
office (銀印) early in 1352, however he died later that year.78  His son, Zhang Zhengyan, 
is purported to have received the titles of Great Perfected (Mingcheng ningdao hongwen 
hujiao da zhenren明誠凝道弘文護教大真人) and Director of the Talismans and Registers 
of the Three Mountains (of Mount Longhu, Mount Gezao, and Mount Mao) (ling 
sanshan fulu領三山符錄), and ordered to take charge of Daoist affairs in Jiangnan (zhang 
Jiangnan daojiao shi掌江南道教事) directly from the magistrate of Jiangzhe Province.79  
However, by 1352, full rebellion broke out throughout the south and no Celestial 
Master received much, if any, imperial patronage after Zhang Sicheng. 
 Mongol patronage of the Zhang family of Celestial Masters was not limited to 
the male members of the lineage.  Indeed, when Zhang Yucai attended the court of 
Chengzong in 1296, his mother, Zhou Huigong 周惠恭 (d.ca. 1314), was recognized with 
the title of Immortal Lady (Xuanzhen miaoying xiangu玄真妙應仙姑).  Furthermore, the 
Lady Zhou was increased in sacred status by the Wuzong emperor when he granted her 
the title of Perfected in 1308 (Xuanzhen miaoying yuande zhenren玄真妙應淵德真人).  Not 
long after her death around 1314, she was venerated at the court with the posthumous 
title of Primordial Lady (Xuanzhen miaoying yuande ciji yuanjun玄真妙應淵德慈濟元君).  
                                                 
78 YS 42.899 
79 HTSSJ 3 
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In fact, Wuzong ordered the eminent artist, Zhao Mengfu 趙孟頫(1254-1322), to 
compose and carve an inscription in her memory.80  Lady Zhou was the wife of Zhang 
Zongyan, the first Celestial Master to attend the court of the Mongols.  Moreover, she 
was the mother of both the thirty-seventh and thirty-eighth Celestial Master (Zhang 
Yudi and Zhang Yucai).  Consequently, her role as the wife and mother of three of the 
most eminent Daoist priests in the realm did not escape the attention of the imperial 
court. 
 However, patronage of the wives of the Celestial Masters was not limited to one 
generation.  In 1308, Feng Shuzhen馮淑真, the wife of Zhang Yudi (the thirty-seventh 
Celestial Master who had died in 1294), received the title of Immortal Lady (Jingming 
zhensu xiangu靖明真素仙姑), likely on the same occasion that Lady Zhou was promoted 
in status to Perfected.  And when Zhang Sicheng attended the court in 1317, his mother, 
née Yi易氏, was granted the title of Perfected (Miaoming huichang jingchang zhenren妙明
慧應常靜真人) the same year her son was first acknowledged by the court.  Zhang 
Sicheng’s own wife, née Hu胡氏 was recognized with the distinction of Immortal Lady 
(Minghui cishun xiangu明慧慈順仙姑) several years later, in 1325. 
 
Mongol patronage of Shangqing Daoist priests 
 
                                                 
80 HTSSJ 3.  The inscription in full can be found in DJJSL 913. 
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 Mount Mao (Mao shan 茅山) was the most revered Daoist sacred site throughout 
the medieval period, and yet it is puzzling that prominent figures from this mountain 
center are almost entirely absent in the historical record after the Song dynasty.  This 
absence might not give us pause if we are content with the idea that the glory and 
splendor of the Daoism practiced on Mount Mao and celebrated so distinctly 
throughout the Tang dynasty simply came to pale in comparison with the Daoism 
celebrated on Mount Longhu in Jiangxi province and led by the Zhang family of 
Celestial Masters during the Yuan.  Fortunately, this is not the case and the sources are 
not completely without mention of eminent figures from Daoist lineages connected to 
Mount Mao who were recognized by the Mongols.   
 Perhaps the most famous and well-regarded Shangqing priest to have made first 
contact with the Mongols and to receive their recognition was Du Daojian杜道堅 (1237-
1318).  In 1274, Du traveled from Wulin 武林 (Hangzhou) where he served as Abbot of 
the Palace of Ancestral Yang (Zongyang gong 宗陽宮), to the capital at Dadu  大都 
(Beijing) to plead with Khubilai for restraint in his campaign against the Southern Song.  
Khubilai issued an imperial writ (xishu璽書) making Du the Supervisor of Daoism in 
Hangzhou and acknowledging him as Abbot of the Palace of Ancestral Yang (qinfeng 
xishu tidian daojiao, zhuchi Hangzhou Zongyang gong欽奉璽書提㸃道教, 住持杭州宗陽宫).  
He commanded Du to use the Mongol postal routes to return to the south and recruit 
worthy southerners to serve the Yuan.  In 1303 (under Khubilai’s successor, 
Chengzong), he received an edict confirm him as the Daoist Registrar of Hangzhou 
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Route and Eminent Master of the Daoist Faithful (bei zhishou Hangzhou lu daolu, jiaomen 
gaoshi 被旨授杭州路道録, 教門高士).  And in 1312, the Renzong Emperor conferred 
upon him the title of Perfected (Longdao chongzhen chongzheng zhenren隆道冲真崇正真
人) and reaffirmed him as the Abbot of the Palace of Ancestral Yang and other temples 
(xuanshou Longdao chongzhen chongzheng zhenren, yijiao zhuchi Hangzhou 
Zongyang gong jian Huzhou Jichou shan Shengyuan baode guan, Baishitong guan 宣授
隆道冲真崇正真人,依舊住持杭州宗陽宫兼湖州計籌山昇元報徳觀,白石通觀)  Over the 
intervening years and before his death in 1318, Du placed many of his own disciples in 
important abbacies throughout Zhejiang.81 
Du Daojian was originally initiated into the Daoist priesthood by the thirty-
eighth Shangqing patriarch, Jiang Zongying將宗瑛 (sobriquet: Yuhai玉海, fl. 1259-
1281).82  Jiang’s biography in the Gazetteer of Mount Mao (Mao shan zhi 茅山志, DZ 304, 
dated 1326) mentions he had once been patronized by Song Lizong.  He was 
subsequently summoned to the Yuan court for an audience with Khubilai in 1281.  Jiang 
made the journey to the capital, but passed away there later that year without receiving 
distinction from the imperial court.83  Indeed, the Gazetteer identifies eight Shangqing 
patriarchs who lived during the Yuan dynasty, several of whom received honors from 
Mongol court.  Perhaps because of their close affiliation with the court of the Song 
                                                 
81 DJJSL 903 
82 The inscription for Du, composed by Zhao Mengfu, reads: “Yuhai, the Patriarch Jiang, distinguished 
him and taught him to take up the methods of the Great Cavern Scriptures” (Yuhai Jiang zongshi yi zhi 
shou yi dadong jingfa玉海蔣宗師異之授以大洞經法).  See DJJSL 903. 
83 MSZ 12. ZHDZ 48.429a-b. YS 11.230 
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dynasty, the Shangqing patriarchs were slow to interact with the Mongols.  The first 
official connection between Mount Mao and the Yuan imperial court is dated 1280, 
when the forty-third Shangqing patriarch, Xu Daoqi 許道杞 (sobriquet: Zushu祖禹, 
1236-1291), prayed for rain and an end to the spread of disease in northern Jiangsu at 
the request of the provincial magistrate.  His ritual was deemed highly efficacious, and 
he was summoned to the imperial capital for an audience with Khubilai.  At the time, 
the emperor was suffering from a minor ailment on his arm, and Xu healed him.  
Khubilai conferred upon him a jeweled cap and ritual robe, and he received an imperial 
writ that his teachings were protected by the state (xishu dahu qi jiao璽書大護其教).84  Xu 
was subsequently ordered to return to his mountain center and separately preside over 
the Daoist teachings there (ming biezhu daojiao命別主道教).85 
 Xu Daoqi’s successor, Wang Daomeng 王道孟 (sobriquet: Muzhai牧齋, 1242-
1315), the forty-fourth Shangqing patriarch, received the highest level of recognition 
from the Mongols court for his ritual efficacy.  In 1298, the Huainan region was plagued 
by locusts and the local magistrate called upon Wang to hold an Offering ritual at 
Yangzhou to alleviate the crisis.  At first there was no response to his ritual entreaty, but 
after a short time flocks of ducks arrived and miraculously began eating all the locusts.  
The miracle was reported to the court, and Wang was summoned to the capital to 
receive the title of Perfected (Yangsu tongzhen mingjiao zhenren 養素通真明教真人).  
                                                 
84 MSZ 12. ZHDZ 48.430b.  The passage here states that Xu accepted a government position and returned 
south. 
85 YS 11.229 
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Wang’s ritual accomplishments were later recorded on an inscription by the court 
historian, Yuan Mingshan 元明善 (1269-1322).  Furthermore, Mount Mao was named as 
sacred site to be protected by the dynasty.86 
 The last Shangqing patriarch to attract the attention of the Mongol court was Liu 
Dabin劉大彬 (fl. 1317-1328).  Like his predecessors before him, he was summoned to 
the imperial court in 1312 to receive the title of Perfected (Dongguan weimiao xuanying 
zhenren 洞觀微妙玄應真人) for his efficacy in performing rituals in the Jiangsu region on 
behalf of the state.  He made the journey to the capital once again in 1317 when he was 
conferred with a jade seal, and the Renzong emperor issued an edict permitting an altar 
to be established at Mount Mao so that the transmission of the Shangqing teachings 
would continue (Renzong huang tezhi haici zongtan, yi chuan daotong仁宗皇特旨還賜宗
壇，以傳道統).87  Liu Dabin was the forty-fifth and last of the Shangqing patriarchs to 
be mentioned in the historical record during the Yuan or in subsequent dynasties.  As 
the author of the Gazetteer of Mount Mao, it makes sense that Liu would be the last 
Shangqing patriarch mentioned.  However, it remains a mystery as to why the list of 
patriarchs was never expanded or updated in subsequent periods with the succeeding 
Shangqing patriarchs. 
 Liu Dabin was not the last Shangqing priest to receive patronage from the 
Mongol court, however.  His disciple, Ni Wenguang 倪文光 (d. 1328), won attention for 
                                                 
86 DJJSL 893, MSZ 12, ZHDZ 48.430b-3 
87 MSZ 12, ZHDZ 48.430c 
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his efforts at constructing new temples and offering a more “orthodox” vision of the 
Shangqing teaching in the Changzhou region of Jiangsu.  In 1308, Ni completed the 
construction of the Monastery of the Mysterious Pattern (Xuanwen guan 玄文館) with 
the specific intention of training new priests to be proficient in the most well known 
Daoist classics (the Laozi, Zhuangzi, etc.).  Later that year, there was an edict promoting 
the Monastery to Belvedere status (guan 觀), and Ni was conferred with the title of 
Master (Wensu shenying chongdao fashi元素神應崇道法師) and made Abbot of his newly 
elevated temple.  The following year, Ni was made Daoist Registrar of Changzhou 
Route (Changzhou lu daolu常州路道錄) and served in that capacity for several years.  In 
1314, the Belvedere of the Mysteries (Xuanyuan [miao] guan 玄元[妙]觀) in Changzhou 
was promoted to state-level Ten-thousand-fold Longevity Palace status (Wanshou gong 
萬壽宮), and Ni was installed as the new Abbot.  He was also given responsibility to 
supervise temple affairs of the Kaiyuan Palace in Hangzhou.  The following year, in 
1315, he was conferred with the title of Perfected (Xuanzhong wenjie zhenbai zhenren玄中
文節貞白眞人) and enjoyed that prestige in the Jiangsu region until his death in 1328.  
Ni does not appear to have once made the journey to the capital to receive his honors.  
Instead, his activities were reported to the court by local officials and his high 
reputation was sufficient enough for the Wuzong and Renzong emperors to issue their 
edicts directly to the province.88 
 
                                                 
88 DJJSL 935. 
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Other southern Daoists who received patronage from the Mongols 
 
 The wide range of contemporaneous inscriptions that date to the Yuan dynasty 
also include mention of less prominent Daoist priests from the south who nonetheless 
won more modest recognition and honors from the imperial court.  In many cases, it is 
impossible to be certain from the sources which Daoist tradition these priests 
participated in beyond their own local lineage.  However, their acknowledgement from 
the court was in every case dependent on their service to the state as administrators 
within a local Daoist bureaucracy, and often brought to the attention of the court by 
representatives from the more eminent (and better politically connected) Daoist 
lineages. 
 The vast temple complex of Mount Dadi 大涤山 outside of Hangzhou produced 
a number of priests who served the Mongols in varying capacities and won distinction, 
despite a reputation for remaining aloof from worldly affairs after the conquest of the 
Song.  Lang Rushan 郎如山 (sobriquet: Yishan 一山, 1225-1297) was the most prominent 
among them.  He presided at several temples throughout the vast temple complex 
known as the Palace of the Cavernous Empyrean (Dongxiao gong 洞霄宮) early in his 
career and once received patronage from the court of Song Lizong.  In 1279, he was 
named Eminent Master (Chongtong zhenzhai gaoshi 充通真齋高士) by the court of 
Khubilai, and confirmed as Abbot of the Belvedere for the Veneration of the Perfected 
on Mount Kai (Chongzhen guan Kai shan zhuchi崇真觀開山住持).  In 1285, however, he 
was promoted to Daoist Registrar (daolu道錄) of Hangzhou Route and Supervising 
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Administrator of the Cavern Empyrean Palace (Dongxiao gong tiju zhi gong洞霄宮提舉知
宮).  The following year, Lang attended the imperial court at Dadu to proclaim his 
loyalty to the dynasty.  He secured a decree of imperial protection for the Cavern 
Empyrean Palace from tax and corvee duties and was promoted to Assistant Supervisor 
of Daoist Affairs in Jiangzhe province.  He served in that role for nearly a decade before 
being promoted once again, this time by imperial edict, to Superintendant and Abbot of 
the entire Cavern Empyrean Palace complex, and Director of the Various Palaces and 
Belvederes of the mountain center(bei shengzhi tidian zhuchi Dongxiao gong jian guan 
benshan zhugongguan shi被聖㫖提㸃住持洞霄宫兼管本山諸宫觀事).  In 1296, not long 
after the Chengzong emperor took the throne, he received several requests from the 
court to return to the capital for further distinction, but Lang had to decline on account 
of his old age and frailty.  In response, the court delivered to him a golden robe and 
several sets of ritual clothes to express their esteem for his service.89 
 When Lang Rushan attended the imperial court in 1286, he brought with him 
two talented disciples.  The first was Zhang Jushi 章居實 (1254-1305).  Lang had 
ordained Zhang in 1272, and Zhang served his master in a variety of ways, including 
acting as a scribe and assisting his master in the performance of rituals.  Lang’s esteem 
at the imperial court also benefited Zhang’s career. Zhang was offered a number of key 
positions in the Jiangzhe region between 1286 and 1298, including at one point the high 
post of Superintendent of Affairs of the Palace of Assisting the Sages (Yousheng guan 佑
                                                 
89 DJJSL 871. 
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聖觀) in Hangzhou.  But he declined this and other posts offered to him, choosing 
instead to maintain a more modest profile in his service to the state.  In 1296, he could 
not refuse the title of Eminent Master (Shenzhai gaoshi神齋高士) issued directly from the 
court.  And in 1299, he was finally made a Daoist Registrar (daolu道錄) of Hangzhou 
Route.  The temple from which he operated, the Palace of the Great One (Taiyi gong太乙
宮), was subsequently protected by the imperial house from tax encroachment by 
imperial writ (xishu璽書).  He was apparently quite well esteemed by local officials and 
his death was announced to the imperial court in 1305 when he was posthumously 
recognized as Master (Mingsu zhenchong miao fashi明素真冲妙法師).90 
 The second disciple of Lang Rushan’s to be recognized by the imperial court was 
Shu Yuanyi 舒元一 (d.u.).  Shortly after Shu attended the court with his master in 1286, 
he was confirmed as Assistant Supervisor of [Cavern Empyrean] Palace Affairs (tiju 
gong shi提舉宮事), which made him Lang’s immediate adjutant in managing the vast 
temple complex at Mount Dadi.91  Shu served in that capacity for several years, using 
his post to reconstruct some of the temples at the mountain center that had been 
damaged over time.  He also enlisted his own disciples, such as Jin Qingchang 金清常 
(d.u.) to construct new temples on the mountain, such as the Palace of Primordial 
Purity, for which he secured imperial protection in 1297.92  When Lang Rushan died in 
                                                 
90 DJJSL885. 
91 DJJSL870. 
92 DJJSL 873. 
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1297, Shu Yuanyi and Shen Duofu jointly served as the Abbotts (tidian zhuchi提點住持) 
the of temples at Mount Dadi.  They were both conferred with the title of Master from 
the court (Qingxiu mingsu chongdao fashi清修明素冲道法師 and Qingxiu yangsu 
chongmiao fashi清修養素冲妙法師 respectively).93 
One last example of a Daoist priest from another region in the south who 
received noticeable imperial recognition is Tang Dongyun 唐洞雲 (fl. 1297-1329).  Tang 
was a prominent priest in the sensitive region of western Hubei on the eve of the 
Mongol conquest of the south.  After the defeat of the Song, he journeyed to the 
imperial court in 1279 and secured a meeting with the first Grand Patriarch of the 
Mysterious Teachings, Zhang Liusun (about whom we will have more to say in Chapter 
Two).  Zhang presented him to the imperial court, and he was made Superintendent-in-
Chief of Daoist Affairs in Jing and Xiang (Hubei) and General Assembler of Daoist 
Writings and Records.  In 1308, Tang traveled with Wu Quanjie (who would become 
the next Grand Patriarch of the Mysterious Teachings) throughout Hubei to present 
imperial incense at all the sacred mountains in the region on behalf of the emperor. 
Several years later, Tang received an imperial writ conferring him with the title of 
Master (Chengming zhongzhen xuanjing fashi誠明中真玄靜法師), making him the 
Superintendent and Abbot of the Belvedere of Mystery in Jiangling Route, the Abbot of 
                                                 
93 DJJSL 870.  Shen Duofu was the more reclusive of the two Abbots, but his name appears regularly in 
connection with Deng Mu’s 鄧牧 (1247-1306) efforts to record the history of this mountain center outside 
of Hangzhou.  Shen supervised the completion of the Illustrated Gazetteer of the Cavern Empyrean (Dongxiao 
tuzhi 洞霄圖志), which is preserved in part in the Record of the Cavern Heavens of [Mount] Dadi (Dadi 
dongtian ji大滌洞天記, DZ 782, ZHDZ 48.115. 
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the Palace of the Response of the Perfected, and Director of Palace and Belvedere 
Affairs in the Route (Jiangling lu Xuanmiaoguan zhuchi tidial Zifu Zhenying gong zhuchi 
jian ling benlu zhu gongguan shi江陵路玄妙觀住持提點紫府真應宮住持兼領本路諸宮觀
事).  He was repeatedly confirmed in his office by succeeding emperors, and finally, in 
1329, he was granted the title of Perfected (Zhongzhen mingjiao xuanjing zhenren中貞明教
玄靜真人).  He was so esteemed for his role in supervising Daoist affairs in this part of 
Hubei that the court installed an imperial placard (e 額) outside his ancestral home, 
honoring his loyalty and service to the Yuan state. 
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Appendix II: [On the Occasion of an] Imperially Conferred Inscription of the 
Transmission of the Mysterious Teachings School (Translation of Chici Xuanjiao 
zong zhuan bei敕賜玄教宗傳碑)1 
 
 
 On the 25th day of the 4th month of the 6th year of the Yanyou reign period [1319], 
the Executor and Assistant Minister of the Three Offices [in the State Finance 
Commission]; the Senior Minister; the Grand Patriarch of the Mysterious Teachings 
who Assists in Perfection, Lauds Transformation and Protects Destiny; the 
Administrator of Affairs in the Academy of Worthies; and Concurrent Controller of 
Daoist Affairs in the Various Commanding Provinces, Your servant [Zhang] Liusun 
says:  The emperor has brought order to his sagacious dynasty through purity and 
simplicity, and thereby venerates the words of the School of the Dao [daojia zhi yan道家
之言], referring to it as the Mysterious Teachings, and has truly ordered your servant to 
be the leader of it. Your servant has merely recited the words of his teachers, and in 
order to praise them in perpetuity, the court has granted him the honor of making a 
record of their accomplishments, and reporting them to his majesty. 
 During the 31st year of the Zhiyuan reign period [1294], the Emperor conferred 
upon your servant’s patriarch [zushi 祖師], Zhang Wenshi, [the title of] Perfected.2  
During the first year of the Yanyou reign period [1314], [his majesty] promoted your 
servant’s original teacher, Li Zonglao, and more than seven others who were all 
                                                 
1虞集(1272-1348), 道家金石略, p. 961 
2 Zhang Wenshi 張聞詩 was Zhang Liusun’s older brother, and was active at a Tongzhen Temple 通真觀 
(location unknown), and the Shangqing Temple on Longhu Shan. 
245 
 
conferred [with the title of] Perfected.  Five years before this [1299], [his majesty] had 
already conferred upon your servant’s disciple, Chen Yigao, [the title of] Perfected, all 
of whom were lauded in the [imperial] records.  Now it is only your servant who is at 
court to extend the magnificence of the Mysterious Teachings, and request to recount 
the members of the lineage to be transmitted to the next generation, and thereby be 
thankful for the favor conferred and engrave an inscription for those of the future.  
When the matter was heard [by the Emperor], an edict [was issued] to order your 
servants, the Grand Guardian Quchu, and the Grand Academicians of the Academy of 
Worthies, Bangning and Hao, which read:  “A stele is conferred [to record] the 
transmission of the Mysterious Teachings School.  We command our servants to 
assemble the edicts and inscribe it. Our servant [Zhao] Mengfu is to write in red and 
inscribe the characters.”  Your servant assembled [them] and with obeisance and 
prostration said:  “Your servant is descended from the original School of Dao from 
Laozi. Laozi took non-interference as his master, and by this means to govern well all 
under heaven, and to often use these words to be forgiving toward the people.  Thus, 
for more than one thousand years, the practice of his Dao was sometimes invisible and 
sometimes visible, sometimes with utility and sometimes without utility.  Nothing can 
be specified.  Recently the Grand Patriarch served [during the reign of] the Shizu 
Emperor and the Mysterious Teachings prospered, and throughout the reign of four 
[subsequent] imperial courts, each day the veneration is more manifest.  More than ten 
of his disciples have all received the title of Perfected, and one after the other received 
protection and spread [their teachings] inside and outside [the imperial court].  In 
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addition, there is the Patriarch Successor, your servant [Wu] Quanjie, General 
Assembler of Daoist Affairs, praiseworthy and magnanimous, who also has been 
promoted from this line of transmission and is a part of this school. 
Looking back to those in the past and those who came later, there were none who 
were not honored and glorified.  This strengthens the state and makes it suitable to be 
good at employing the Dao to bring order, and also because his people are modest and 
conservative, good at preserving their basic essentials in order to be able to achieve this 
[glory]!  Indeed, if one has strong roots, his branches flourish, and if a river has deep 
springs, its course flows a long distance. 
Now the Mysterious Teachings spreads throughout the world like this, and if we 
recall their accumulated accomplishments, it truly is not due to the efforts of one person 
in one day.  Thus, [to understand] the prosperity of things, [one must] certainly 
investigate into the beginning; this is the Dao of loyalty and generosity.  Your lesser 
servant’s duty is located in discourse and writing, and dare not expound in details 
about these matters. 
 [As for] the start of the lineage, [there was] the [titles…] quiescent and upright 
Perfected, Zhang Siyong, who first obtained the Way on Mount Longhu. Next it was 
transmitted to [titles…] Feng Qingyi.  The third was [titles…] Feng Shiyuan.  Fourth 
was [titles…] Chen Qiongshan.  Fifth was the [titles…] Perfected Zhang Wenshi of the 
Tongzhen Temple.  Sixth was the [titles…] Li Zhitai, Seventh was the [titles…] Perfected 
Hu Ruhai.  Eighth was the [titles…] Perfected Li Zonglao and the Grand Patriarch 
[Zhang Liusun] learned from him. 
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 The imperial historian (?), the minister Master Cui, once entered the mountains 
to meet with Zonglao, he praised his high and lofty [demeanor], and did not fathom his 
limits and boundaries.  He remained there for many days and later went away [passed 
away?]. 
As for the Purely Cultured, the Thorough and Upright, Illuminating the 
Teachings, the Perfected, Chen Yigao, [he] was the Grand Patriarch’s disciple.  [He] is 
free and easy and has remarkable [moral] integrity.  When he lived in the capital, he 
often read underneath a great tree, and those who study came to him [there].  He spoke 
with them without tiring. When noble men and great officials passed in front of him, he 
did not show them special deference.  Each time they drank and composed poems, 
[Yigao] would expound hundreds and thousands of words, and he was good at robust 
expression.  Once some scholars were ashamed, [because] they felt they could not come 
up to his depth.  Whenever he met an impoverished scholar who lacked a robe, he 
always removed [his own] robe and gave it to him.  Although he personally was cold, 
he was not without pity.  Once when Yuzong was in the Eastern Palace,3 Yigao received 
an edict to go to serve at the state of the Prince of Liang.  When the Prince was enfoeffed 
at Jin, [Yigao] then went to serve on the northern frontier of Dian.  In all cases, [Yigao] 
displayed propriety, loyalty, and filiality.  When Chengzong ascended the throne, 
                                                 
3 Yuzong is the posthumous title for Khubilai’s second son, Jingim (d. 1285), who was named Heir 
Apparent but died before he could take the throne.  The passage here refers to a time when Yuzong was 
still alive and living as heir apparent in the palace. 
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[Yigao] followed the prince and entered the court.  His Majesty remembered him and 
granted him wine and asked at length about his trials.  
 At this time, the Bureau of History was compiling the Veritable Record of the 
Shizu Emperor, and they asked [Yigao] about his unusual service to the Prince, [and 
about] the Prince’s pretence at literature.  He itemized all matters from beginning to 
end, and the Historian admired his writing and calligraphy, [saying that] the Grand 
Patriarch and his disciples were the most cultured. 
 Your servant once read the Gazetteer of Mount Longhu, and [the words about] 
the Jingding years of the Song dynasty [1260-1264] when the Perfected, Zhang Wenshi, 
brought order to the Shangqing Temple.  On the gate was written a proclamation that 
read, “Longhu is a blessed place.”  When some people suspected this to be an 
exaggeration, [Wenshi] said: “After thirty years, my teaching will flourish and be 
restored. 
[Once while] digging in the mountain, [someone] found one stone mirror and a 
pair of stone sandals.  They were carefully reported to the Grand Patriarch who said: 
“This is a wondrous verification, and a record will be made about it.  As for the 
Mysterious Teachings, is it not [revealed] in these small things?”  Now, as it turns out, 
how can this not be a spiritual sign!  He respectfully wrote praise in remembrance.  The 
words were:  
[This section, 8 syllable lines, needs work] 
249 
 
“The mountains and rivers are dense and thick, and rising clouds are in the 
sky; erectly gathering for a long time in this way, they spread about in great 
abundance. 
As for the magnificence of the School of the Dao, long have we known 
about it; but if a remiss student stops midway, long will it remain hidden. 
Focus the qi and protect the spirit; join them together and there will be no 
visible form; obey yin and yang, and constantly regard them as [the guiding] 
thread. 
Respond to things [in the world] as appropriate, but do no self-harm; long 
lasting is this famous narrative, [but] it has not yet been revealed to the age. 
Great indeed are the nine Perfected, who have left the world and gone to 
the immortals;  It is up to the Grand Patriarch, to seek the source of the record in 
order to transmit it. 
Why does he transmit it?  Because the Son of Heaven has made an edict to 
do so; this is not for special people; we must reveal our Mysterious Teachings.   
We have held fast from ancient times in all directions, and now we have 
reached the Zhiyuan reign of the present dynasty [1264-1294, the reign of 
Khubilai].  If the people respond when they meet [this Teaching], there is no one 
who will provide it [for them]. 
[When] the Grand Patriarch first came south, he did not flatter and did not 
flaunt [his learning, [instead, he was] sincere and affable and single minded. 
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  The emperor thought to comfort the people, and to return them to peace 
and unity; the Master’s Dao was made the guiding rule, and thereby established 
models and norms. 
Thus it was in wondrous praise, the gods came of their own accord; 
consequently there was peace and tranquility and there was no longer any 
disease and pestilence. 
When the people knew times of harmony, the Master increasingly became 
respected; and the four courts (reign periods) continued these pure [teachings], 
as it has been to my time. 
Your servant’s work has been favored and glorified, how can this not be 
carried on?   The records of the temples are in the courtyard; what can be 
elevated to the same level? 
What is manifest while lacking profundity?  What is extending while 
lacking an origin?  If there were not this Gentleman [i.e. Zhang Liusun], how 
would there be this line of descent? 
The Shangqing Temple is truly where those who wander reside; a 
thousand years it has changed and moved about, but the words [of the 
teachings] do not change. 
There are pious men who inherit and receive the teachings without 
corruption; let the imperial command continue for all generations to praise the 
epitome of imperial augustness.” 
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[Daojia jinshi lue adds that the stele was erected by Wu Quanjie on the 8th month of the 
4th year of the Zhizheng reign period (1344).] 
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From  To Title Source 




危素 1295-1372 Wu Quanjie 吳全節 送史髙士謁吳閑閑 雲林集/卷二 
危素 1295-1372 Wu Quanjie 吳全節 京城東嶽廟落成詩簡吳宗
師 
雲林集/卷四 
危素 1295-1372 Xue Xuanyi 薛玄卿 贈薛玄卿 雲林集/卷四 
吕誠 ca.1354 Xue Xuanyi 薛玄卿 寄謝張貞居所惠詩文 來鶴亭集/卷一 
吳師道 1283-1344 Wu Quanjie 吳全節 送吳閑閑真人還山壽親二
首 
禮部集/卷七 
吳師道 1283-1344 Xue Xuanyi 薛玄卿 寄題上清薛玄卿瓊林臺 禮部集/卷三 
吳澄 1249-1333 Wu Quanjie 吳全節 谷口樵歌序 吳文正集/卷二十
二 
吳澄 1249-1333 Wu Quanjie 吳全節 題吳真人封贈祖父誥詞後 吳文正集/卷五十
八 
大訢 1284-1344 Wu Quanjie 吳全節 次韻吳閒閒宗師贈茅山徐
真人 
蒲室集/卷五 
張伯淳 1242-1303 Wu Quanjie 吳全節 題吳閑閑詩卷 養吾齋集/卷二十
五 
張伯淳 1242-1303 Wu Quanjie 吳全節 夀吴閒閒 養蒙文集/卷九 
張伯淳 1242-1303 Wu Quanjie 吳全節 寄吴間閒 養蒙文集/卷十 
張伯淳 1242-1303 Zhang Liusun 張留孫 題張宗師十八鶴圗 養蒙文集/卷七 
張雨 1277-1348 Wu Quanjie 吳全節 代溪月翁和吳宗師所寄賜
酒感興詩韻 
句曲外史集/卷中 




張雨 1277-1350 Xue Xuanyi 薛玄卿 寄京師吳養浩修撰薛玄卿
法師兼懷張仲舉右謁因寄 
句曲外史集/卷中 
張雨 1277-1351 Xue Xuanyi 薛玄卿 懷薛玄卿 句曲外史集/卷中 
張雨 1277-1352 Xue Xuanyi 薛玄卿 上清外史薛玄卿寄題菌閣
且約以游武夷次韻以答 
句曲外史集/卷中 




揭傒斯 1274-1344 Xue Xuanyi 薛玄卿 送道士薛玄卿歸江東 文安集/卷二 





曺伯啓 1256-1333 Wu Quanjie 吳全節 後録 曹文貞公詩集/後
録 
李存 1281-1354 Wu Quanjie 吳全節 壽吳閑閑 俟菴集/卷三 
李存 1281-1354 Wu Quanjie 吳全節 慶吳宗師降香南歸帳詞 俟菴集/卷三 
李存 1281-1354 Wu Quanjie 吳全節 次韻吳宗師沛縣舟中見寄 俟菴集/卷九 
李存 1281-1354 Wu Quanjie 吳全節 寄吳宗師 俟菴集/卷九 
李存 1281-1354 Wu Quanjie 吳全節 次閒閒吳宗師韻 俟菴集/卷九 
李存 1281-1354 Wu Quanjie 吳全節 次韻吳宗師和元參議道宮
墨竹詩 
俟菴集/卷二 
李存 1281-1354 Wu Quanjie 吳全節 次吳宗師見寄韻 俟菴集/卷八 
李存 1281-1354 Wu Quanjie 吳全節 贈吳伯宜游京併呈吳閑閑 俟菴集/卷十 
李存 1281-1354 Wu Quanjie 吳全節 雜著/御書贊 俟菴集/卷十二 
李存 1281-1354 Xue Xuanyi 薛玄卿 寄薛玄卿 俟菴集/卷一 
李存 1281-1354 Zhang Liusun 張留孫 奉贈張天師承詔趨朝 俟菴集/卷九 
李孝光 fl. 1270-
1347 
Wu Quanjie 吳全節 題宗師吳閒閒詩卷 五峰集/卷十 
李孝光 fl. 1270-
1347 
Wu Quanjie 吳全節 為吳宗師題髙年耆徳門 五峰集/卷十 
李孝光 fl. 1270-
1347 
Wu Quanjie 吳全節 次吳宗師韻寄趙閒逺真士 五峰集/卷十 
楊載 1271-1323 Xue Xuanyi 薛玄卿 送薛玄卿歸龍虎山 楊仲弘集/卷六 
王沂 jin shi 
1314 
Wu Quanjie 吳全節 和許參政寄懷吳宗師韻四
首 
伊濱集/卷七 
王沂 jin shi 
1314 
Wu Quanjie 吳全節 用吳閒閒韻題解辰公詩卷 伊濱集/卷八 
程鉅夫 1249-1318 Wu Quanjie 吳全節 題吳閒閒擬剡圖 雪樓集/卷三十 
程鉅夫 1249-1318 Wu Quanjie 吳全節 次韻吳閒閒梅花 雪樓集/卷二十九 
程鉅夫 1249-1318 Wu Quanjie 吳全節 寄夀吳閒閒二親 雪樓集/卷二十八 
程鉅夫 1249-1318 Xue Xuanyi 薛玄卿 送薛玄卿 雪樓集/卷三十 
程鉅夫 1249-1318 Zhang Liusun 張留孫 黛石山夀張宗師 雪樓集/卷二十九 


























Wu Quanjie 吳全節 夀吴宗師 純白齋類稿/卷十 
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范椁 1272-1330 Wu Quanjie 吳全節 奉和吳宗師退朝 范德機詩集/卷七 
蒲道源 1260-1336 Wu Quanjie 吳全節 送吳閑閑真人 閑居叢稿/卷六 




薩都拉 b. 1272 Wu Quanjie 吳全節 寓臺城寄吳宗師 雁門集/卷四 
虞集 1272-1348 Wu Quanjie 吳全節 次韻吳成季宗師赤城阻雨 道園學古錄/卷三 
虞集 1272-1348 Wu Quanjie 吳全節 謝吳宗師送牡丹并簡伯庸
尚書 
道園學古錄/卷三 
虞集 1272-1348 Wu Quanjie 吳全節 次韻吳宗師 道園學古錄/卷三 
虞集 1272-1348 Wu Quanjie 吳全節 奉同吳宗師賦蔡七祖新齋 道園學古錄/卷三 








虞集 1272-1348 Wu Quanjie 吳全節 次韻伯庸尚書春暮遊七祖
真人庵兼簡吳宗師 
道園學古錄/卷三 
虞集 1272-1348 Wu Quanjie 吳全節 謝吳宗師惠墨 道園學古錄/卷三 
虞集 1272-1348 Wu Quanjie 吳全節 謝吳宗師送牡丹 道園學古錄/卷三 
虞集 1272-1348 Wu Quanjie 吳全節 寄和吳閒閒大宗師 道園學古錄/卷二
十九 
虞集 1272-1348 Wu Quanjie 吳全節 荅呉宗師夀稀年詩韻 道園學古錄/卷二
十九 
虞集 1272-1348 Wu Quanjie 吳全節 寄賀吳宗師七十夀旦 道園學古錄/卷二
十九 
虞集 1272-1348 Wu Quanjie 吳全節 題故國子司業李公挽詩後 道園學古錄/卷十 
虞集 1272-1348 Wu Quanjie 吳全節 吳宗師畫像賛 道園學古錄/卷四
十五 
虞集 1272-1348 Wu Quanjie 吳全節 謝吳宗師送芍藥名酒 道園遺稿/卷一 
虞集 1272-1348 Wu Quanjie 吳全節 次吳宗師韻題朱本初藏秀
樓 
道園遺稿/卷二 
虞集 1272-1348 Wu Quanjie 吳全節 寄吳宗師 道園遺稿/卷二 










虞集 1272-1348 Xue Xuanyi 薛玄卿 寄薛玄卿 道園遺稿/卷二 
虞集 1272-1348 Xue Xuanyi 薛玄卿 移柴門次韻薛玄卿 道園遺稿/卷二 




袁桷 1266-1327 Wu Quanjie 吳全節 吳閒閒病起二首 清容居士集/卷九 
袁桷 1266-1327 Wu Quanjie 吳全節 燕吳閒閒氷雪相看 清容居士集/卷六 




袁桷 1266-1327 Wu Quanjie 吳全節 吴閒閒真贊 清容居士集/卷十
七 
袁桷 1266-1327 Wu Quanjie 吳全節 送吳成季五絶 清容居士集/卷十
三 
袁桷 1266-1327 Wu Quanjie 吳全節 吳成季父母夀八十 清容居士集/卷十
二 
袁桷 1266-1327 Wu Quanjie 吳全節 端午謝吳閑閑惠酒 清容居士集/卷十
五 
袁桷 1266-1327 Wu Quanjie 吳全節 喜吴宗師至 清容居士集/卷十
六 
袁桷 1266-1327 Xue Xuanyi 薛玄卿 送薛玄卿歸吳予時有上京
之行 
清容居士集/卷五 
袁桷 1266-1327 Xue Xuanyi 薛玄卿 小領水亭記 清容居士集/卷十
九 




袁桷 1266-1327 Xue Xuanyi 薛玄卿 次韻薛玄卿南還題驛二首 清容居士集/卷十
五 
袁桷 1266-1327 Xue Xuanyi 薛玄卿 以劉士先子墨贈薛玄卿 清容居士集/卷四 
袁桷 1266-1327 Zhang Liusun 張留孫 祭張宗師 清容居士集/卷四
十三 
許有壬 1287-1364 Wu Quanjie 吳全節 小樓對閒閒宗師象因次舊
韻寄之 
圭塘小藁/卷二 





許有壬 1287-1364 Wu Quanjie 吳全節 謝吳閑閑宗師寄鶴氅衣 
(2) 
圭塘小藁/卷二 
許有壬 1287-1364 Wu Quanjie 吳全節 謝吳閑閑宗師寄鶴氅衣 
(1) 
至正集/卷六 
許有壬 1287-1364 Wu Quanjie 吳全節 勅賜呉宗師畫像贊 至正集/卷六十七 
許有壬 1287-1364 Zhang Liusun 張留孫 勅賜呉宗師畫像贊 至正集/卷六十七 
貢師泰 1298-1362 Wu Quanjie 吳全節 題吳宗師看雲樓 玩齋集/卷五 
貢師泰 1298-1362 Wu Quanjie 吳全節 題崔元亨送項太醫敘後 玩齋集/卷八 
趙孟頫 1254-1322 Wu Quanjie 吳全節 贈吳真人 父封饒國公 母
饒國夫人 
松雪齋集/卷三 
趙孟頫 1254-1322 Wu Quanjie 吳全節 吳真人盧溝雨别圖 松雪齋集/卷二 
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趙孟頫 1254-1322 Wu Quanjie 吳全節 送吳真人謁告歸為二親八
十之壽兼降㕿名山 
松雪齋集/卷五 











鄭元祐 1292-1364 Xue Xuanyi 薛玄卿 薛玄卿鶴齋 僑吳集/卷四 
錢惟善 d. 1369 Xue Xuanyi 薛玄卿 送上清員外薛玄卿歸瓊臺 江月松風集/卷九 
陳宜甫 1255-1299 Wu Quanjie 吳全節 橐駞雛一首寄吳成季 秋巖詩集/卷上 
陳宜甫 1255-1299 Wu Quanjie 吳全節 九日明朝是寄吳成季 秋巖詩集/卷下 
陳旅 1287-1342 Wu Quanjie 吳全節 壽吳宗師 安雅堂集/卷二 
陸文圭 1256-1340 Zhang Liusun 張留孫 挽張宗師 牆東類稿/卷十七 
馬祖常 1279-1338 Wu Quanjie 吳全節 吴宗師畫賛 石田文集/卷八 
馬祖常 1279-1338 Wu Quanjie 吳全節 吳宗師送牡丹 二 首 石田文集/卷四 
馬祖常 1279-1338 Wu Quanjie 吳全節 寄吳宗師謝古篆 石田文集/卷四 
馬祖常 1279-1338 Xue Xuanyi 薛玄卿 薛玄卿華山隐二高道士過
訪不及見 
石田文集/卷四 
馬祖常 1279-1338 Xue Xuanyi 薛玄卿 再荅薛玄卿并謝墨 二 首 石田文集/卷四 
馬臻 fl. 1302 Zhang Liusun 張留孫 玄教大宗師張真人挽詩 霞外詩集/卷十 
 
